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Introduction: Rigvedic Poems provide dramatic account of interwoven strands of many Mythical 
and Real Characters, and some Fictitious and Factual Events. Some hymns have been composed in 
such a way that they appear to be puzzles in making. This aspect poses real challenge to every 
serious reader who wants to know the true intention of the Poets behind these compositions. 
Identification and separation of the intermixed strands definitely influence the understanding of the 
texts, wherein the mindset of a person plays an important role as it may lead to contradictory or 
doubtful interpretations. 

It is generally accepted that the out of total Ten Chapters of Rigved, Five earlier composed 

Texts exhibit similarity in language used, and hence are called as the Early Mandalas, and those 
are Mandala- 2, 3, 4, 6, and 7. Remaining Five Documents are treated as the Late Mandalas, and 
they are Mandala- 5, 8, 9, 1, and 10. Additionally, Mandala 2, 3, 4, 5, 6, and 7 are branded as the 
Family Books as they are composed by the Families of the specific Rishis/Sage-Poets in their 


Poetic styles who strongly followed in-house Guru-Shishya Parampara/tradition. 


In the past two centuries, the scholars from different fields have tried to decipher or interpret 
the Rigvedic Texts using different ways, and some of them are listed below, 
1. Traditional Approach- Believing Text meant for Ritual, and interpreting it that way only. 
2. Philosophical Approach-Decoding hidden Symbolism and linking with human and nature. 
3. Linguistic Approach- Comparing and evaluating the Developments of Ancient Languages. 
4. Historical Approach- Systematic study and fixing chronology of the events based on logic. 
5. Scientific Approach- Study inclusive of evidence based Archaeology and Genetic Science. 
6. Common Man Approach- Views of the Enthusiasts, Amateurs or Freelance writers etc. 
Still there is no unanimity among the Experts about many characters and incidences reported in the 
Ten Mandalas of Rigved. Rigved is the oldest known document that was created in the Indian 
Sub-continent. Therefore, to trace the pre-Rigvedic History of the People who composed Rigved, 
the best method would be to rely more on Rigvedic Texts than the Literature composed later on. 
It is to be borne in mind that the Composers have used symbolic language to present various 
Myths and Facts as well. The Poet of Mandala-1 has told the same in verse Rv-1.164,45 [1]. 
# Speech hath been measured out in four divisions, the Brahmans who have understanding know them. 
Three kept in close concealment cause no motion; of speech, men speak only the fourth division. 
Scrutiny of the Five Late Mandalas helps in locating pre-Rigvedic and Rigvedic stories 
hidden in the hymns. Present essay is nothing but a collection of some real and fictional tales 


reported in texts, either occurred or perceived before the start or during the composition of Rigved. 


I. Members of the Royal Family and the Ancient Priests: 


Hymn Ry-1.31 provides evidence in the form a song composed during the period of last but 
one Mandala of Rigved as a proper link between the Members of the Family of the Ruling Class 
and the Prathama Angirasa, the ancestor of the Rigvedic Priests. 

Though in the hymn Rv-1.31, we find names of the four characters belonging to same 
Royal Family, but it must be remembered that they were not active at the time of composition of 
All Ten Mandalas. Yet, in some hymns of Rigved, the Composers have deliberately referred to 
them in the form of the “characters who lived in the past’. 

Hymn Rv-1.31 is addressed to Agni, wherein in the first and second verses, the Poet has 
identified God Agni as the origin of the ancient Sage-Poet Angirasa. Probably it means that, 
Prathama or the Earliest Angirasa earned his name and fame due his devotion to Pure Agni 
worship. 

In the verse-4, there is a reference of a character “Pururavasa”. 

Verse-11 brings out two more names “Ila” and “Nahusha/Nahusa”. 


Verse-17 indicates a Royal Member “Yayati”, along with Rishi Manu and Angirasa. 


It seems that Ila, Pururavasa, Nahusha and Yayati belong to the One Royal Family of the 
past with whom the ancestors of the Rigvedic Priests probably shared their philosophy, place of 
residence, and the culture/language as well. Out of these four characters, only Ila and Nahusa do 


appear in some hymns of the Five Early Mandalas. 


Relationship between “Ila and Pururavasa” 


In the verse of very first hymn of the Earliest Composed Mandala, Rv-2.1,11; the Poet has 
specifically highlighted “Ila” as “ila satahimasi” or “hundred wintered Ila”, probably used to 
indicate “Ila” as a long lived person, as Hundred Winter or Hundred Autumn phrase is found in 
many Rigvedic hymns which actually manifests an Ideal Lifespan of Human being. 

Among the all four pre-Rigvedic Royal characters, “Ila” is the most respected person, as the 
name is found in many Mandalas of Rigved. The Poets of all Ten Apri Suktas/Apris Hymns have 
given special status to Ila as the Goddess, placed her in a special verse along with other sister 
goddesses, mostly in verse-8 and once in verse-9, and also purposely combined her with two, and 
occasionally three sisters together, namely Bharati, Saraswati, Aditi/Mahi. 

Verse Rv-10.95,18 from Mandala-10 indicates Pururavasa is the son of Ia. 

Additionally, the Poet of verse Rv-3.29,3 has compared the creation of Agni/sacred fire on the 


ground with the birth of Ha's Son (ilayas putro) or vice versa, but avoided mentioning his name. 


Relationship between “Nahusha and Yayati” 

Nahusa/Nahusha is another character from the Same Royal Family who has left his shadow 
on the Rigvedic Composition, probably due to his clash with the pre-Rigvedic Rishis on the issue of 
creation of a new God Indra (discussed in detail in the later section). 

Rigvedic term Nahusa is found in the Two Early Mandalas (Mandala-6, and 7) as well as 
in the All Five Late Mandalas (Mandala- 5, 8, 9, 1, and 10). 

The term Yayati is also present in the hymn Rv-1.31 of Mandala-1, and hymn Rv-10.63 of 
Mandala-10. In other words, the term Yayati appears only in the Last Two Mandalas of Rigved. 

But the most striking observation here is the verse Rv-10.63,1 clearly identifies Yayati as 
the son of Nahusha. 

Now take a fresh look at the verses Rv-1.31,17, and Rv-10.63,1. 


Rvy-1.31,17: manusvadaghne anghirasvadanghiro yayativat sadane pirvavacchuce | 
acha yahya vaha daivyvam janama sadaya barhisi yaksi ca priyam || 
Minute observation on the above verse reveals the fact that the Poet has placed Yayati with 
ancient Rishis like Angirasa, and Manu. 
In addition to above, the verse Rv-10.63,1 does show Yayati, son of Nahusha with Manu. 
Rv-10.63,1: pardvato ye didhisanta Gpyam manupritaso janimavivasvatah | 


yayaterye nahusyasya barhisi deva asate teadhi bruvantu nah || 


In reality, both verses exhibit the character Yayati is friendly with the ancient Rishis. 


In short, in the hymns of the Mandala-1 and 10, the Composer has attemped to show Ila, 
Pururavasa, Nahusha, and Yayati; the four characters belonged to Same Royal Family in the 
“Flashback” who were closely associated with the ancient Rishis (Prathama/the Earliest 


Angirasa). Hence it becomes logical to consider them as the part of pre-Rigvedic period. 


II. Cause of Creation of Indra, and Yajna: 


As per the Rigvedic literature, during pre-Rigvedic Era, the horrifying demon named as 
Vritra/Ahi takes all the water available on Earth in his captivity and forces the all living things to 
suffer for a very long period. No God from the Earlier Generation could challenge dreadful 
Ahi/Vritra, but all of them disappear from the scene living all the living beings at the mercy of 


dreaded Vritra/Ahi. This has been explained by the Composer in the following verse of Mandala-8. 


# Rv-8.93,14 : When in their terror all the Gods shrank from the Dragon's furious might, 
Fear of the monster fell on them. 
# -symbol in the text denotes Griffith Translation [1]. 

In true sense, the fearsome character Vritra/Ahi described in Rigved is nothing but the 
personification of Drought. The texts indicate that, well before the birth of Indra, Vritra was 
already existed in the Vedic World. The two verses from Mandala-8 (given below) do explain 
proper sequence of the Three Major Events that occurred sometime before the commencement of 


Rigvedic Composition. 


Rv-8.89,5: yajjdyatha apiirvya maghavan vr t r rahatyaya | 


tat pr tr hivimaprathayastadastabhna uta dyam || 


# When thou, unequalled Maghavan, wast born to smite the Vrtras dead, 


Thou spreadest out the spacious earth and didst support and prop the heavens. 


Rv-8.89,6: tat te yajno ajayata tadarka uta haskr rtih r | 


tad visvamabhibhirasi yajjatamr yacca jantvam || 


# There was the sacrifice produced for thee, the laud, and song of joy, 


Thou in thy might surpassest all, all that now is and yet shall be. 


1. Appearance of Vritra : Real Drought like condition developed in the area (Sapta-Sindhu 


region), where the ancestors of the Rigvedic Priests were living, causing widespread suffering. 


2. Creation of Indra: As the Old/ Pre-Rigvedic Deities failed to meet the challenge posed by Vritra 


that culminated into creation of special Warrior God Indra to counter the effect of Vritra / Drought. 


3. Formulation of Yajna: Yajna/Sacrifice ritual was specifically shaped to praise Indra and other 
Deities in the form of composed Poems to get some favour from them (Deities) mainly, to 
overcome the effect of Vritra/Drought. Later on, the same was used to obtain the gifts like cows 


and other animals, the precious metal/ gold, as well as for achieving victory in the wars. 


From the above, it is clear that God Indra was not fashioned earlier, but the changed 
circumstances forced the Old Rishis/Sages to shape Him subsequently. Extended Drought/Vritra in 
the Sapta-Sindhu region had directly affected agriculture, economy, and health of the People. 


Background of Creation of Indra and Yajna 


During the early part of pre-Rigvedic period, the ancient Rishis of that time, after seriously 
observing activities of Nature, created Seven Adityas using Aditi-Daksha route (please refer to 
hymns Rv-2.27, and Rv-10.72 for more information). In those days, God Varuna was treated as 
the Senior Aditya, and also designated as the Prime Deity. Therefore, He was made responsible for 
the protection of life on Earth. At that time, the ancestors of Rigvedic Rishis had divided the world 
into two major parts 1.e. Heaven and Earth. Varuna was presumed to live in Heaven, and from 
there, believed to monitor all the activities of the World. As Rain falls from Sky, it was considered 
that Varuna was directly responsible for providing Celestial Water in the form of Rain to the 
Earth, and its land based water management through the various channels/storehouses such rivers, 
ponds, seas or oceans. Additionally, Varuna was regarded as the Upholder of Moral Values, and 


responsible for personal and social behaviour (Rta) of everyone. 


But when a Dry spells/Drought like condition prevailed over a very long period, then the 
people started questioning the early beliefs of the Rishis/Sages who were considered to be the 
knowledgeable persons in the society. Despite praying to Varuna for many days, when situation 
did not improve, the pre-Rigvedic Rishis felt public pressure to do something. 

Probably after several brain storming sessions, using their lofty imagination, the pre- 
Rigvedic Rishis, just to pacify the agitated people, first created invisible Evil Character, Vritra/Ahi 
who was imagined to occupy mid-space/atmosphere, and then tried to convince the people that due 
to presence of Vritra in the sky, rainwater from Varuna's place was not reaching the Earth. 

Having described Vritra as a powerful demon, upon request from the Tribe Leaders, the 
Sages would have started searching for the solution to the problem. As Varuna was ineffective to 
control an atmospheric demon Vritra (Drought extended for a very long time), then they created a 
new Deity Indra, intentionally made Him very strong and aggressive in nature to fight the War 
with Vritra, and also placed him in Mid-space/Air so as to defeat the atmospheric demon Vritra in 


an anticipation that new god Indra would to bring desired changes in the prevailing conditions. 


Note: The story of birth of mythical god Indra, has been described in the hymn Rv-4.18 that 
belongs to Mandala-4 (an Early Mandala). 

As far as Rigvedic Yajna is concerned, it has its origin in the Nature's play; the Wildfires. 
The ancient Rishis after observing damage caused by frequent Forest Fires, would have decided to 
replicate the same on a small scale so as to pacify the Deities of their imaginations, thus 


Yajna/Sacrifice ritual came into existence. 


It is quite possible much before fabrication of Yajna, the Old Rishis would be composing 
songs in their language, but that became a practice to praise the Gods subsequently, when proper 
Yajna procedure was formulated. Since Yajna was the invention of ancestors of Rigvedic Priests, 


their next generations wholeheartedly continued the old tradition for several centuries. 


Therefore, it would not be a wrong thing if we say that, 


Rigved - Yajna = Zero/0 


The verse Rv-1.139,9 belonging to Mandala-1 of Rigved conveys that among the members 
of Rigvedic Community of that time, who all knew secret of birth of Indra and Agni (Yajna). 


Ry-1.139,9 : dadhya 1 ha me janus am pirvo aN ghirah h priyamedhah h kan hvo atrir manur vidus te 
me pirve manur viduh h | tes dm deves v h dyatir asmakamh tes u h nabhayah h | 


tes am padena mahy a name ghirendraghni a@ name ghira || 


Interpretation: Families of the Old Rishis such as Dadhichi, ancient Angirasa, Priyamedha 
(Kanva-Mandala-8 Composer), Atri (Atri- the ancestor of Mandala-5 Poets), and Manu 
(mythical originator of the people of Priestly community) know birth of Indra and Agni (Yajna). 

It means to say that out of several members of the Rigvedic community of that time, only 
some selected persons and/or the descendants of the Old Rishis/Sage-Poets knew the past history of 
Vedic Culture. This also manifests that, in addition to the members belonging to Old Vedic Clans, 


many newcomers had started practicing Yajna rite, who did not know much about the past. 
Description about the “Deadly Act of Vritra/Ahi” 


Even though fictional demon Vritra figures in All Mandalas of Rigved, but his trouble- 
making act has been highlighted by the Poet of Mandala-S in the best possible way. 

In the Hymn Rv-5.32, addressed to Indra, the Poet has given indirect depiction of Vritra as 
Ahi; a dragon who removes water from the rain-clouds. In the verse-2 the Poet has called the 
Demon as Ahi, as Susna in verse-5, and also identified Him as Danava (son of Danu)/ Serpent—a 
Footless, evil-speaking Monster or a huge restless coiler who sits in the darkness, and sucks water 
from the clouds. In Rv-5.32,4; he has been defined as the Child of Mist (Viho Napatm) who 


never gets satisfied with His acts. It means, no rainfall for many years had led to severe Drought. 


III. Participation of the Tribe Leaders in “Yajna” during the Late Mandalas: 
Although in the present essay, main focus is on the Five Late Mandalas of Rigved, still it is 
necessary to know more about the People who provided moral, logistic, and physical support to the 


Rigvedic Priests during the Five Early Mandalas. 


As per the available information, during the composition of the Five Early Mandalas, along 
with the Five Families of the Rigvedic Priests, the five different kings of Bharata clan were keenly 


associated with the promotion of Yajna. Table-1 provides names of the Composers and the Kings. 

















Table-1 
Mandala Number Name of the Composer/Family Priest Name of Bharata King 
2 Grtsamada Bharata 
3 Visvamitra Devavata 
4 Vamadeva Gotama Srnjaya 
6 Bharadwaja Divodasa 
7 Vasistha Sudasa 





During the period of Five Early Mandalas, the Rigvedic Priests were totally dependent on 
the kings of Bharata clan. Hence in some composed “Songs of Praise” they have expressed their 
sincere gratitude by terming the special Yajnas as the “Agni of Bharata(s)”. 

After the victory in the “War of Ten Kings” Bharata King Sudasa (Mandala-7 Bharata 
Tribe Leader) would have decided to live with the Family of Purus, and hence with the exception 
of early part of Mandala-5, we do not find any new reference of Bharata Tribe or a name of new 


person as the Leader of the Bharata Clan in the Five Late Mandalas. 


In all probabilities, after witnessing Drought in the up-stream region of the river Saraswati 
as well (verse Rv-7.96,2 mentions that “Purus dwell on the Grassy Banks of Saraswati only when 
She flows with full capacity” means they come to live near the places located on the banks of the 
river only during the rainy season when sufficient quantity water is available-Griffith Translation. 
Refer “Appendix-A” for details), compelled the Priests to relocate all of them (along with Anu, 
Turvasa, and Yadu) to west of river Sindhu. This would have happened during the composition of 
the second part of Mandala-5 whose major portion was composed on the western part of the 
Rigvedic Territory. That is why, in Mandala-5, and 8, other than the Five Tribes of Rigved, we 
notice names of many Unknown Tribe Leaders whose past history is not found in the Five Early 
Mandalas. Please note that, with the exception of a part of Mandala-4, remaining Four Early 


Mandalas were mostly composed in the eastern region adjoining river Saraswati. 


Involvement of the “Five Tribes of Rigved” in Yajna during Mandala-5 and 8 


Even though the Poets of Mandala-2 and 3 have occasionally used the Rigvedic terms like 
“Pancha Jana, Pancha Krishti” in their compositions to indicate the “Five Tribes of Rigved”, 
yet did not call any one of them by name. Most probably, at that time, the Priests had no direct 
contact with the Leaders of the Five Tribes. The “Five Tribes of Rigved”’; a generic reference is 
found in All Ten Mandalas of Rigved, but all five names do appear only in the verse of the Late 
Mandala 1.e. Rv-1.108,8 [1]. 


# Rv-1.108,8 : If with, the Yadus, Turvasas, ye sojourn, with Druhyus, Anus, Purus, Indra-Agni! 


In other words, the Rigvedic Poets of different Mandalas have identified several generations 
of the Five Tribes by the name of Original or Frontline Leader of that particular Tribe, that is; 
Anu, Druhyu, Puru, Turvasa, and Yadu. Same thing holds true in case of Bharata Tribe as well. 
Hence it can be said that the First Batch Leaders of the Five Tribes and king Bharata could be 
the contemporaries (the Tradition of Clan Culture is also noticed in case of the Old Vedic Rishis like 


Angirasa and Bhrugu whose descendants are known as the Angirasas and the Bhrugus respectively). 


As mentioned earlier, in Mandala-2 and 3, no individual tribe name from the club of “Five 
Tribes” does figure in them. Whereas, the Composers of Mandala-4 have mentioned three out of 
Five Tribes' names (Puru, Turvasa, and Yadu) in some selected verses, and the Poet of Mandala-6 
has covered All Five Tribes by name but in different verses. The descriptions available in the 
related verses do indicate unfriendly behaviour of the Tribes, or out of compulsion or Hostile 
nature of association with the Priests. It means, on some occasions they were forced to participate in 


Yajna, probably after their defeat at the hands of respective Bharata King in the local battles. 


The Poets of Mandala-7, in some hymns (Rv-7.18; Rv-7.33; Rv-7.83) have highlighted a 
major war fought between the combined army of Bharata King Sudasa and Trutsu, and the Group 
of Ten Kings that included the “Five Tribes of Rigved”. This war is commonly known as the “War 
of the Ten Kings/Dasha Rajana”. In the late hymns of the Mandala-7, especially in the hymns 
dedicated to Asvins and Usha/Dawn; the Composers have disclosed that after their defeat in the 


war, the Leaders of the Five Tribes have gone closer to the Priests. 


The Poet of Mandal-5 (the First among the Late Mandalas) has certified the closeness of the 


“Five Tribes” with the Priestly community in the form of the composed verses as explained below. 


Ry-5.32,11: ekamm nu tva satpatim paficajanyamh jatamh sr nm momi yaSasamm janes u m | 
tam me jaghr bhra asaso navis mt ham dos ma vastor havamdanasa indram || 
# I hear that thou wast born sole Lord of heroes of the Five Races, famed among the people. 


As such my wishes have most lately grasped him, invoking Indra both at eve and morning 


Comment : 
In the hymn devoted to Indra, the Poet now describes that God Indra has become the sole Lord of 
the Five Brave Peoples / pdficajanyamh jatamh , indirectly means the Five Tribes have accepted 


Indra as their Supreme God, and started worshipping Him in the Morning and Evening. 


Rv-5.35,2: yad indra te catasro yac chira santi tisrah m | 


yad va panca ks itinam avas tat su na a bhara || 


# Indra, whatever aids be thine, four be they, or, O Hero, three, 


Or those of the Five Tribes of men, bring quickly all that help to us. 


Comment: 

In another verse dedicated to Indra, the Poet says that out of the Five Tribes, number of the Men 
present at the time of Yajna may be three or four, but He should not mind it, and provide necessary 
help to all of them, and us as well. It means to say that, in the said verse the Composer portrays All 


Five tribes together as a Group or a whole Unit. 


Rv-8.10,5 is the verse from Mandala-8 in which, the Composer has placed Four out of 


Five Tribes together (the hymn is dedicated to Asvins). 


# Rv-8.10,5: Whether ye, Lords of ample wealth, now linger in the east or west, 


With Druhyu, or with Anu, Yadu, Turvasa, | call you hither; come to me. 


On the basis of missing name of Puru Tribe in the aformentioned verse, it can be said that 
the hymn Rv-8.10 would have been composed in the western region of river Sindhu. This is 
because, after the “War of Ten Kings”, only Purus did not dwell to west of river Sindhu. 

It is generally accepted by many scholars that Mandala-8, was composed after Mandala-5. 
Four names of the Rigvedic Tribes are common in both Mandalas, and they are -Anu, Turvasa, 
Yadu, and Puru (the latter lived in the East side of river Sindhu). Additionally, many names of the 


Rivers from the Western region, river Saraswati and Parusni from the east side of river Sindhu; 


names of the Rigvedic Poets like Atri, Kanva, and Trasadasyu; the name of Puru King are the 


common terms found in both Mandalas. 


Above references make it clear that the Leaders of the Five Tribes who were projected as 
unfriendly by the Poets of the Five Early Mandalas, have accepted Indra as their Supreme God, 
but after their defeat in the “War of Ten Kings”, and also started participating in Yajna rituals at 


the time of composition of Mandala-5 and 8. 


Note: No active reference of Bharata Tribe is found in Mandala-8. Use of the phrase “Divodasa's 


Agni” by the Poet in the verse Rv-8.103,2 is not clear. 


Engagement of Other Unknown Kings in “Yajna Rite” in Three Late Mandalas 


In the Three out of Five Late Mandalas, we find several references of the participation of 
many Unfamiliar Tribe Leaders or the Local Kings in the Special Yajnas performed by the 
Rigvedic Priests in the region located to west of river Sindhu. Most of these Yajnas fall in the 
category of “Dana-Stuti” Yajna. 

Dana-stuti Yajna of Rigved was a special ceremony mainly conducted for the Royal/Nobel 
Persons, wherein at the end of function, the Priests or the Performers received gifts including 
Asvas, Rathas, Cows, Gold etc from the Host or the Donor. Although the Yajna Performers 
praised the Rigvedic Deities in the name of the King/Noble person for the well-being of he and his 
People or better future of his children or victory in a future War, or as a celebration of a special 
occasion, but practically speaking, Dana-stuti reflects, “man to man” transfer of the living and 


non-living things at the time of Yajna ceremony. 

Important “Dana-Stuti” Yajnas located in the hymns of Mandala-5, 8, and 1 are given below. 
Mandala-5 Dana-stuti 

Ry-5.27,2 : Tryaruna, the son of Trivarsan grants hundred and twenty cattle, and two bay steeds 

(Hari) ready to yoke to Ratha. 


Rv-5.27,5,. Asvamedha (name of person) gifts hundred blackish Oxen/Bulls (Ukshana). 


Rv-5.30,12-15: RiNachaya of Rushamas gives the Poet 4000 heads of cattle (Gavam) . 


Rv-5.33,8: Trasadasyu gives ten golden colour Asvas (the term Vahan tu is present) to the Poet. 


Rv-5.33,9: Marut-asva (probably name of a person) gives Ruddy (Asvas). 


Ry-5.33,9: Chayvatana donates thousand gifts to the Singer. 


Ry-5.33,10: Dhvanya son of Lakshamnya gives many bright Asvas. 


Rv-5.36,6: Sruta-ratha (name of a person) gives Red Vajinou/Asvas and three hundred Cows. 


Rv-5.52,17: On the bank of river Yamuna, the Poet talks about receiving of seven times seven and 


hundreds of gifts in the form of kine and Asvas from mighty one/ (God Maruts?). 


Note: The people who lived on the bank of river Yamuna had several herds of animals. 


Mandala-8 Dana-stuti Yajna 


References of Yajnas wherein the Composers receive several liberal gifts from the Kings/Princes. 


Ry-8.1.30: Nindit-Asva is name of the Priest who praises Indra along with Prapathi, Paramjya and 


Medhatithi. 


Ry-8.1.31: Yadus provide cattle to the Singer as they have many. 


Rv-8.1.32: Svanadratha, son of Asanga gives Two Golden skin (Asvas ?) having hide. Also, 
Asanga, who is the son of Playogi gives Ten Oxen (Ukshano) brought from nearby pond/ lake (or 
Mahisha/Buffalo? As the Water buffaloes mostly sit in the pond water). 


Rv-8.2.40-43: Vibhindu, gives four ten thousand and then eight thousand more Ram (Mesha) who 


would serve the Poet as his wives (fact- as dedicated animals who would silently obey the orders). 


Rv-8.3.22 to 24 : Pakastama, the son of Kurayana gives ruddy/Rohit steers (Asvas?) good at 
yoke the pole. He also offers ten (newly trained) coursers for use, food, ointment for healing, and 
the garments. Pakastama gives Rohit/ruddy steer (oxen or Bull), as there is no Asva term in all 


three verses. 


Ry-8.4.19 to 21: Kurunga gives hundred Asvas at the morning rite. The Poet thinks himself among 
the Turvasas. Another sixty thousand Cows go to Priyamedha Kanva. Additionally, Kurunga 


donates many Cows and Asvas to the Poet. 


Rv-8.5.37-39: Kasu, son of Chedi gives 100 Camels (Ushtra) and ten thousand Cows to Singer, 
plus Gold in a large quantity. The total gifts given by Kasu is equal to the gifts would have been 
given by the Ten Kings together, Therefore, the Poet wants to follow Chedis who are the excellent 


gift givers. 


Rv-8.6.46-49: Tirindira, son of Parsu has gives hundred thousand bounties in the name of 
Yadavas. Pajra Saman receives three hundred Steeds /Chargers (Arvata) and ten thousand Cows. 
But there is no Asva term in the verse. Gifts in the form of the four yoked Camels (Ushtra) would 


make a giver to reach heaven, and match with the gifts given by the Yadavas. 


Rv-8.19.36-37: Trasadasyu, son of Purukutsa gives 300 female slaves/females (vadhunama). 
On the bank of river Suvastu (?), there comes the leader with three times seventy (Cows). No Asva 


word in these verses. 


Rv-8.25,22-24: Ukshanyaya gives one Silvery (rajat) Harayane/bay (Asva) to Poet. Sushamani 


adds one more Asva for Ratha of Poet. 


Rv-8.46,21-23: The Poet claims to have won Sixty thousand Asvas, ten thousand Cows, and twenty 
hundred Camels, ten hundred of Shavyina (brown mare?), out of these Ten having red spots. 
Pruthusravasa gives Golden Ratha, and becomes the Great Patron (Dana-stuti of 


Pruthushravasa the son of Kanita). 


Ry-8.46,31-33: Shvita gives hundred Camels from out of the band of hundred roaring Camels. 
Balabrita Turuksa offers Hundred Dasas to the Singers (here the word Dasa, probably means dogs 
or slaves). Vasha-Asvya gives a woman to the Poet who looks like Golden Lustre/ yellow skinned 


women (a lady having fair/yellow colour skin?). 


Rv-8.68,15-17: Indrota gives two brown steeds/Hari, the Poet receives two bay from son of 
Riksha. Ashvamedha’s son gives red steed. From Athitigva’s son the Singer gets the best Ratha. 
Riksha’s son gives good reins, Asvamedha’s son- offers good looking items. Athitigva’s son 


Indrota gives six Asvas with Vadhumatas /female slave (or mare?). Putakratu gives some more. 


Among these gifts, Vrishanvati is the reddish female who has good whip and rein (Kashavati). 


Rv-8.74,13-15: Shrutarvan, the son of Raksha, gives four heads (Asvas?), of long wool sheep 


(Avinam). Shrutarvan is a bigger donor of Asvas like the great floods of river Parusni. 


Dana-stutis mentioned in the “Valakhilya Hymns” of Mandala-8 


Rv-8.55,2 to 5: Praskanva receives Hundred white Oxen (Ukshano), hundred bamboo stalks, 
hundred dogs (shuno), hundred well tanned skins of beasts, hundred Ewes with tufts of Bulbuja 


grass, four hundred ruddy Cows (Ar us hina) and dusky mare (Shyavi) from Kanva. 


Rv-8.56.1 to 4: Dasave Vrika, the son of Putakratu grants ten thousand gifts, Hundred donkeys, 
hundred woolly ewes, hundred slaves (dasas/dogs?), hundred garlands. Putakratu’s female/wife 


(mother or sister of Dasave Vrika?) comes like Asva to lead the team. 


Note: When both references are considered together, then it can be said that at the start, Dasave 
Vrika who is the son of Putakrita gives many gifts to the Poet first (Rv-8.56.1 to 4). Then out of 
the several gifts received, the Poet later on offers some of them to Praskanva (Rv-8.55.2 to 5). It 
means, there is a need to inter-change the order of both hymns so that we can interpret them in a 
proper way. In the verse Rv-8.55,1; the Poet has talked about generosity of Indra, and said that he 
would now follow Dasave Vrika (as a Donor). In other words, Dasave Vrika's donations (Rv- 


8.56.1 to 4) should come first, and then the Poet's gifting to Praskanva (Rv-8.55,2 to 5). 


Mandala-1 Dana-stuti 


Rv-1.126,1 to 3: The Poet tells that King Bhavya who lives on the bank of river Sindhu asks the 
former to conduct several Yajnas and assures him 100 Asvas and 1000 Cows to the Poet. The items 
likely to be given are- dusky colour Asvas, ten Rathas with Mares (females/Vadhumanta) who are 
capable to pull the Ratha. Additionally, sixty thousand kine would also be given. But the verse-5 
depicts as the first batch of the gifts, the Singer accepts eight Cows, and three Yukta capable Asvas. 


Note: In the verse Rv-8.49,7 the Poet has described the Pakthas who were the opponents of King 


Sudasa at the time of the “War of Ten Kings” are present at the site of Yajna with others. 


General Comments on the Yajnas/ Dana-Stuties of Mandala-5, 8 , and 1 
Contents of the most of the verses pertaining to Dana-Stuti Yajnas indicate that during the 
composition of the Mandala-5, 8, and 1; in addition to the “Five Tribes of Rigved’’, the Rigvedic 
Priests came in contact with the other Tribes/Kings who are not mentioned in the Five Early 
Mandalas. As a matter of fact, the names of the many kings/leaders found in these three Mandalas 


are totally new, and unknown to the vocabulary of the Five Early Mandalas. 


Then the basic question arises; 


Why do we find more number of the Dana-stuties in Mandala- 5 and 8? 


The verse from Mandala-10 gives probable answer to the afore-stated question. 
Rv-10.75,8: svasvda sindhuh s suratha suvasa hiran syayi sukr stavajinivati | 


urn @ s vati yuvatih s silamavatyutadhi vastesubhagha madhuvr sdham || 


# Rich in good steeds is Sindhu, rich in cars and robes, rich in gold, nobly-fashioned, rich in ample wealth. 


Blest Silamavati and young Urnavati invest themselves with raiment rich in store of sweets. 


Here Griffith in his Translation has used Steed for Rigvedic word “Asva”, and Car for word 
“Ratha”. The verse clearly points out the fact that the area located to west of river Sindhu was 
famous for good Asvas and Su-Rathas, Gold, and rich in race quality females (Vajina-Vati term 
hints at the Race contest was common in that area). In addition to above, it was also known for 
good quality wool (UrNa means wool, but indirectly indicates presence of many wool bearing 
Sheep in that area), and a special quality wood (Silmavati. Is it similar to Salmali tree wood 


mentioned in the verse Rv-10.85,20?) used for making the parts of Ratha in those days. 


It means to say that, when the Rigvedic Priests along with the Anus, the Turvasas, and the 
Yadus got relocated from the east to west of river Sindhu (during the second part of Mandala-5), 
they found variety of animals and ample natural wealth in that region than the Sapta-Sindhu 
locality. Hence they were in far better state than the earlier place of living (Sapta-Sindhu land). 
Based on the appearance of several names of the Kings (other than the “Five Tribes”) that are not 
found in the Five Early Mandalas, and their generosity in Dana-Stuti Yajnas, it can be said that 
the Kings/ Noble Persons who lived in the western side of river Sindhu were really enough rich 


who did not mind in donating a part of their wealth to the Priests during Yajna rite. 


Special Observation: There is no major or notable Dana-Stuti in Mandala- 9 and 10. 


IV. Originators of the “Asvas and Rathas” Used by the Rigvedic Deities: 


Since the start to the end of Rigved, the Composers of All Ten Mandalas have propagated 
well-known ancient myth that most of the Rigvedic Deities use “Asva Drawn Rathas” to 


discharge their assigned tasks, and to attend Yajna ritual to enjoy Soma Juice and other sacrifices. 


But the verse Rv-1.185,2 taken from Mandala-1 tells us different story. 
Rv-1.185,2: bhirimm dve acaranti carantamm padvantamm gharbhamapadi dadhate | 


nityamm na sinumm pitrorupasthe dyava raks matamm pr thivi_ no abhvat || 


# The Twain upholds, though motionless and footless, a widespread offspring having feet and moving. 
Like your own fon upon his parents' bosom, protect us, Heaven and earth, from fearful dange 


A serious look at the verse Rv-1.185,2 actually reveals the fact that the Heaven (father) and 
the Earth (mother); the universal parents of the Deities do not have feet, means practically 
stationary or immobile, but their offspring (the Deities) do have feet, and hence are capable to 
move from one place to other. Probably it implies that, the Deities created during the pre-Indra 
period, would have been imagined by the Sages to travel on foot to perform their regular duties. 

But the arrival and a very long duration stay of Vritra/Drought in the region would have 
changed the equation between the Natural Forces (the earlier Deities) and the Human Beings that 
ultimately culminated into the creation of very special warrior god Indra, who was also declared as 


the Supreme Deity of the Vedic People. 


Then a fresh question crops up, when and how did the concept of Asva Drawn Ratha got 


introduce in the Vedic Philosophy? 


Two consecutive verses from the hymn Rv-1.20 dedicated to the Ribhus tell us the real 
story of the persons behind the conceptual design of Asva Drawn Rathas for Indra and Asvins. It 


is to be noted here that the pertaining verses are also part of the Second to Last Mandala of Rigved. 


Rv-1.20,2 : ya indraya vacoyuja tataks sur manasa hari | 
Samibhiryajnamasata || 
# They who for Indra, with their mind, formed horses harnessed by a word, 
Attained by works to sacrifice. 
Above verse clearly depicts shaping of “Hari'; the two tawny steeds or a pair of special 
Asva used by Indra through the well established ancient method of creation, i.e. mental creation or 
“visualization through thought process” or “brainwork”, probably mainly to attend Yajna ritual. 


Note: As per the verse Rv-4.16,20; Indra's Ratha is mentally designed by the Bhrugus. 


Next Verse Rv-1.20,3 informs us about the “Ratha of Asvins”. 


Rv-1.20,3 : taks san nasatyabhyams parijmanamm sukhamm ratham | 
taks as n dhenums sabardugham || 
# They for the two Nasatyas wrought a light car moving every way: 


They formed a nectar-yielding cow. 


Aforementioned verse enlightens us about the mental fabrication of “Sukha Ratha” for the 


use of Nasatyas/Asvins. 


In other words, Indra’s “Hari” and Asvins' “Asva drawn vehicle /Ratha” are the situation- 
based mental design of the Ribhus (three brothers) who lived during pre-Rigvedic time. Probably 
both Features were conceived by them after the formulation of Yajna (please have a close look at 
the second line of verse Rv-1.20,2). As discussed earlier, the Poet of Mandala-8 in the two verses 
Rv-8.89,5 and 6 has brought out the fact that, Indra was created sometime after the appearance of 
Vritra (real Drought) in the Sapta-Sindhu region. And Yajna was fashioned subsequently to 
praise the Gods through the composed songs/hymns, and to invite them to Yajna_ site to taste 
various oblations/sacrifices including Soma juice. Therefore, the pre-Rigvedic Rishis would have 


felt the need of speedy vehicle to bring the “Deities of their Imagination” to the site of Yajna. 


Note: There are some references in the hymns of the Early Mandalas that are dedicated to the 
Ribhus (see hymns- Rv-3.60; Rv-4.33 to Rv-4.36) wherein, the Poets have highlighted the role of 
Ribhus in shaping of “Hari”, and “Asva pulled Ratha”, but the information given in the hymn of 


Mandala-1 is to the point, and unambiguous (although fictional in nature). 


Additionally, another verse from Mandala-1 belonging to the hymn devoted to the Ribhus - 
Rv-1.161,7; provides further details of creation of “Watexqadatd/ asvadasvamataksata/ Asva 


from Asva’”, means fashioning of more Asvas for other Deities through mental insight. 


Therefore, it can be easily concluded that the “Asvas and Rathas” mentioned in the various 
hymns of All Ten Rigvedic Mandalas pertaining to their regular use by the Rigvedic Deities are 
the mental products of the ancient Vedic Rishis like Bhrugus (who devised Indra's Ratha), and 
the Ribhus (three brothers who took personal interest in shaping Hari for Indra, Sukha Ratha for 
Asvins, and more Asvas for other Deities) who lived much before the commencement of the 


composition of Rigved, mainly to fetch the Gods to Yajna site. 


V. Some References of “Asva” that connect Factuality with the Rigvedic Myths: 


Some Composers in their compositions have blended real things with the myths in their 


style, and a few selected examples taken from the Late Mandalas are given below. 


Rv-1.135,9: In hymn dedicated to Indra-Vayu, the Singer describes Vayu’s Oxen (Asvas?) have 
strong arms and can fly over the river or mid-space and are difficult to hold back like the 
rays of the Sun. No direct reference of Asva, but Oxen (Ukshana) as driver in place. 

Rv-1.168,2: In the said verse the Poet compares the behaviour of Maruts as like Cows and Oxen 
(Ukshan) the animals live with him, but there is no mention of Asva in the verse. 

Rv-10.27,20: Two Gavou/bulls or Oxen are yoked for Indra? But no Hari word in the hymn. 

Rv-10.59,10: Indra is requested to move the bull used for driving the vehicle/Gamanandvaham. 

Rv-10.85,10: Suryaa, who is the daughter of God Sun/Surya uses her mind as Ratha. Two shining 


Oxen are her steers (no mention of Asva though Suryaa is the daughter of god Sun). 


VI. Highlights of the Two Hymns Dedicated to “Asva-Devata/True Horse”: 


Rv-1.162, and Rv-1.163 are the two hymns of Mandala-1 addressed to a very special 
Rigvedic Character “Asva”. The important features of both hymns devoted to Asva are given 
below. Presence of the two distinct words Chagah/@MT: in Rv-1.162,3; and HariNa/ fur in Rv- 
1.163,1 manifests that both hymns were composed during the Late Rigvedic Period. 


Hymn Rv-1.162 
The main idea of the composition of this particular hymn is to send Asva (True Horse) to the 


Heaven through the method of Sacrifice, where the Rigvedic Gods are believed to reside. 


The Poet has specifically termed Asva as “God born Asva” (Deva-jatasya. Vajino-a Rapid 
Mover) which indirectly means, high speed moving Asva is meant for the Gods only, and not for 
the mortal persons (human beings), hence it needs to be forwarded to the Gods in a systematic 
manner through the Yajna/Sacrifice. The Poet points out that Asva has 34 ribs, which confirms 
that it is being sacrificed first time, who is emotionally attached to the Gods (Deva-Bandha). 

The Composer expects that Asva's sacrifice would definitely please the Gods as after 
reaching to Heaven, they would engage Asva to pull their Rathas, and then gladdened Gods 


would provide more wealth such as Cows, Asvas, and Male offspring to the Singer/Priest. 


Hymn Rv-1.163 

In this hymn, the Poet talks about the birth of Real Asva, also compares his some physical 
features with the known animals, and rates his mental ability in comparison with the Deities. 

Surprisingly, the Composer is not certain about Birth of Asva, when he says that Asva has 
suddenly arrived either from Sea or soil. But in other verse the Poet mentions that God Varuna 
knows story behind its birth. Inclusion of Varuna term actually adds vagueness to arrival of Asva. 

The Poet identifies a long range and the high rise mobility of Asva with Shenya/Falcon 
bird, and its strong legs/limbs similar to HariNa/Antelope/Deer. Additionally, the Singer also 
mentions the Metal Strong Feet (Ayasa) of Real Asva (such description observed first time). 

The Singer visualizes Asva as Yama, Aditya, and Trita (three in one character) and believes 
that as a part of secret operation, Asva has come from the Heaven on the Ground. The Poet says 
that still He (as Devata) is regularly in contact with the Heaven. Due to his close bonding with 
Yama, Aditya, and Trita, Real Asva/Arnava can touch the Heaven, move freely on surface waters, 
go deep inside the sea, which practically means this newcomer Asva is an unique and versatile 
character who can go anywhere in the world (very similar to the Deities of Imagination). 

The Singer comments that, the Gods who mounted Asva first (only reference in Rigved) 
are present at the place of Yajna function to taste his flesh, (denotes completion of the sacrifice). 

The Poet says that as far as Mental Capability (mental sharpness) is concerned, Real Asva 
is slightly inferior to Indra, but the quick movements of his Spirit is similar to the Wind/Wata. 

The Poet makes a claim that he has seen Asva's Atma/Life breath flying towards the 
Heaven (after sacrifice). 

In the last verse, the Poet informs us that Real Asva has finally come to the Highest Place 
(Heaven), to his Father and Mother (his place of origin?), hinting at Asva actually belongs to the 
Divine Beings (the Gods), and not to the land-based human beings. That is why, in the two hymns 


devoted to Asva, the said character is treated as God (Asva-Devata). 


The content of the hymns Rv-1.162, and Rv-1.163 convey that the Poet treats Asva as the 
“God sent Character” on the Earth, and feels that the same should be sent back to Heaven through 
Yajna/Sacrifice as it is actually meant (created) for the Gods and not for the Human Beings. The 
Poet says that Real Asva has arrived out of nowhere in their place either from the Sea or Soil, 
means he does not know much about the source of Asva. But he takes us by surprise when says 
that God Varuna is aware of Asva's origin. The Poet of the hymn Rv-1.163 first time talks about 
the imaginary concept of the “Mounting of Asva by the Gods/ Adhyatishtat”, as in many Rigvedic 
Verses it has been mentioned that Asva is regularly used to pull the Rathas of the Gods only. This 


is the first reference of “Asva is mounted by the Deity like Indra”. There is no direct reference of 


“Asva is mounted by Man” in any of the Family Mandalas. The Poet would have got an idea of 


“mounting of Asva by the Deity” after seeing a Horse Rider who visited his place. 


In short, the character Asva described in the hymns Rv-1.162, and Rv-1.163 is different 
from the imaginary Asva used for drawing the Rathas of the Deities. The detailed description about 
its sacrifice and the comparison of its attributes with other animals and the Gods definitely intimates 
us that, Real Asva had come on the Rigvedic platform very recently, and hence out of curiosity the 


Poet took keen interest in observing and wordy recording of complete sacrifice of the True Horse. 


When the origin and use of Mythical and Real Asva are compared, then we find that the 
former has left its shadow on the latter. It means to say that, the Rigvedic Character Asva whether 
fictional or True, as per the beliefs of the Rigvedic Composers, both are believed to have created 
for the Rigvedic Deities only, and not for the Mortal Persons. Therefore, the Poet of Hymn Rv- 
1.163 states that “Asva was mounted by the God first, and not by the Common People”. History of 
domestication and use of the True Horse tells us that the after successful domestication in the 
grass-lands of Central Asia around 3500 BCE, Man mounted the horse first, and then yoked it to 
wagon/car around 2000 BCE. Uncertainty about its source makes us to believe that the True Horse 


depicted in the hymns Rv-1.162, and Rv-1.163 would have arrived lately on the Rigvedic Platform. 


In addition to above, references regarding Spoked wheel of Ratha are found in the Late 
Mandalas only. It also manifests that earlier references of Rathas/Carts used by the Rigvedic Gods 
and the Priests in Five Early Mandalas as a mode of the conveyance did not have spoked wheels. 

Summing up the discussion on the Asva and Ratha of Rigved, information provided by 
the Poets of the Late Mandalas in some composed Poems makes it apparent that both the True 
Horse and the Spoked Wheel were introduced to the Rigvedic People by some outsiders during the 


period of composition of the Late Mandalas. 


VIL. "AATTT/Amanusha”- the term presents “True Identity of the Dasas and the Dasyus” : 


In the Tenth Mandala of Rigved, in two different verses of the same hymn, the Composer 
has used AATY{T/Amanusha term to describe a special but common feature of the two devil 


characters found in the many hymns of Rigved. 


Rv-10.22,7: a na indra prksase.asmakam brahmodyatam | 


tat tvayacamahe.avah Susnam yad dhannamanusam || 


# O Indra, thou shalt speak us fair: our holy prayer is offered up. 
We pray to thee for help as thou didst strike the monster Susna dead. 


Ry-10.22,8 : = akarma dasyurabhi no amanturanyavrato amanusabh | 


tvantasyamitrahan vadhardasasya dambhaya \| 


= Around us is the Dasyu, riteless, void of sense, inhuman, keeping alien laws. 


Baffle, thou Slayer of the foe, the weapon which this Dasa wields. 


In case of Rv-10.22,7; Griffith has translated “@AT{¥/Amanusha” word as a monster to 
describe Susna (most probably stands for Vritra or even for character Dasa is possible) as a very 
big frightening demon, but in another verse Rv-10.22,8 of the same hymn; the same word has been 


used to denote the Dasyus, and the Dasas as the inhuman/cruel characters, why? 


It is interesting to know that another Composer of the Last Mandala hymn has used 


Manusha and Amanusha words to highlight separate nature of the two different characters. 


The Poet of the Hymn Rv-10.95; in the single verse Rv-10.95,8 has specifically used 


“Amanusisu manuso” phrase to differentiate between Urvashi from Pururavasa (son of Ia). 


Rv-10.95,8: AAT AST We SCHAAR AT FNS | 
AT AA At A TASTE ACT COSMAS: 


saca yadasu jahatisvatkamamdanusisu manuso niseve | 
apa sma mat tarasanti na bhujyusta atrasan rathasprsonasvah || 








# When I, a mortal, wooed to mine embraces these heavenly nymphs who laid aside their raiment, 


Like a scared snake they fled from me in terror, like chariot horses when the car has touched them. 


Hymn Rv-10.95, actually narrates a mythical story of Pururavasa, a human comes in a 
physical contact with Urvashi who is believed to be an Apsara, a non-human or Amanusishu 
lives in heaven. Therefore, Griffith interpreted and mentioned “Amanusishu” term as Heavenly 


Nymph for Urvashi, and “Manuso” term as a Mortal character to describe Pururavasa. 
ymp 


Hence the real intention of the Poet behind the use of “Amanusisu manuso” phrase is to 
show that the two main characters (Urvashi and Pururavasa) of the story do not belong to same 


class. The meaning of two words as follows. 
“Amanusishu” - a non-human or other than a man (Urvashi). 


“Manuso” - a human or a mortal person (Pururavasa)/Son of “Ila”. 


Now we shall see another example of presence of “Amanusha” and “ Manusha” terms in 
a single verse that belongs to Mandala-2 (the Earliest Mandala). 
Rv-2.11,10 : aroravid vrsno asya vajro.amadnusam yan manuso nijiirvat | 


ni mayino dadnavasya maya apddayat papivan sutasya || 
# Loud roared the mighty Hero's bolt of thunder, when he, the Friend of man, burnt up the_monster, 
And, having drunk his fill of flowing Soma, baffled the guileful Danava's devices. 


Above verse taken from the hymn addressed to Indra, the Composer has referred to a 
demonic character Danava (son of Danu) as Amanusha (Griffith translated it as Monster), and 
Indra as a friend of Manusha/Man. Please note that Indra has been intentionally created by the 
ancient Rishis to defeat the demon Vritra, hence He can never be friendly with the enemies of the 
Rigvedic Priests. Here the Poet wants to depict Danava - an enemy of the Priests who does not 
belong to the category of Human or in reality different from “Man”, and hence the Composer 


termed Danava as “Amanusha” and not “Inhuman or even Monster” as believed by many. 


As a matter of fact, the Rigvedic Poets have often identified Vritra as a serpent or a 
dragon. Therefore, here meaning of the term “Amanusha” needs to be taken as “Non-human” or 


“Other than Man” (Identity is based on the physical characteristic and not on behavioural aspect). 


Based on the above discussion, it can be said that similar to Danava of the verse Rv- 
2.11,10; the Dasas and the Dasyus do not fall in the category of Human, hence the Poet of hymn 


Rv-10.22 has also used “Amanusha” term to denote both of them as the “Non-humans”’. 


The following verse taken from the Mandala-8 would justify the our decision. 
Rv-8.70,11: anyavratam am4anus am ayajvanamadevayum | 


ava svah sakha dudhuvita parvatah sughnaya dasyum parvatah || 


# The man (?) who brings no sacrifice, inhuman (?), godless, infidel, 


He let his friend the mountain cast to rapid death, the mountain cast the Dasyu down. 


The major flaw in the Griffith translated verse is, it begins with the phrase “The man” 
which is not correct. In the original Sanskrit verse, there is a word “ Amanusam: but no Sanskrit 
word like “Manusa or Manava or Manave/Manu or Purusha” in it that is commonly used to 
indicate a man. Here, use of the word “Amanusam” needs to be seen as “non-human character” 
only and not as “inhuman” (barbaric or harsh) as described by Griffith. However, 
Parvata/Mountain word appears twice in the second line of the verse indirectly hints at the Dasyus 


are some way connected to the Mountain. 


In is to be noted here that Bharata king Sudasa and Trutsu jointly fought a major war 
against the Ten Kings (that also included the Five Tribes) and became victor in it, but Vasistha, the 


Composer of the Mandala-7 did not call the enemies of Sudasa as "AAT{T/Amanusha”, why? 


In other words, the Rigvedic Poets have used "SAAT{¥/Amanusha” term for those 


characters who were “non-human or other than man” whether happened to be real or imaginary. 
Another verse from Mandala-8 verse gives better idea about the flying Dasyus. 
# Rv-8.14,14 : The Dasyus, when they fain would climb by magic arts and mount to heaven, 


Thou, Indra, castest down to earth. 


Here question is, why does the Singer engage Indra to bring down the Dasyus from the sky? 


The verse hints at the Dasyus are able to climb the mountain or Heaven/Sky using some 
undefined tricks (maya). As the Poet or no person can reach that height to catch them, and therefore 


the Composer requests Indra to strike them down from the sky or mountain. 


The Poet of verse Rv-5.29,10 (Late Mandala) intimates us the Dasyu is Anasa, means 
Noseless. Rv-1.33,7 is the another verse belonging to Mandala-1 does point out high flying nature 
of the Dasyus, whereas, the verse Rv-1.63,4 exhibits distant dwelling of Dasyu. Verse Rv-9.41,3 
conveys that Dasyu has Krshna-twacha/Black Outer Layer of Skin. 

As far as the Dasas are concerned, the verse Rv-5.30,9; from Mandala-5 brings out very 
special thing about the Dasas. It informs us that Stri-Dasa/Female Dasa plays the leading role in 


attacking Yajna site. This uncommon feature takes Dasa very close to a wild animal Hyena. 


Concluding the discussion on the topic of the Dasas and the Dasyus in the context of the 
“Aryans” of Rigved, the information taken from the Late Mandalas has revealed that both the 
characters are "SAT{T/Amanusha” means other than the human beings. The Dasas are the 
actual Hyenas, and the Dasyus are the real Vultures who used to attack Yajna site just to eat 


remains of the animals sacrificed at the time of Yajna. 


VIII. Description about River “Saraswati” in the Five Late Mandalas: 


As mentioned elsewhere, Mandala- 5, 8, 9, 1, and 10 are generally treated as the Five Late 
Mandalas of Rigved. Out of these Mandalas, Mandala-S is considered to be a link between the 
Five Early and Other Late Mandalas of Rigved. 

Among the all Rigvedic rivers mentioned, the Four out of Five Family Poets of the Early 


Mandalas have often depicted river Saraswati as the most favourite one. Three hymns of the Early 


Mandalas are exclusively dedicated to this river (see “Appendix-A”). In some verses, the river is 
treated as the Goddess, and especially in Ten Apri Suktas (Apris Hymns) Saraswati has been 
glorified alongside other Goddesses, namely Ila, Bharati, Aditi, Mahi. In the present section, we 
shall mainly discuss about how the Poets of the Five Late Mandalas have perceived the state of 
river Saraswati. Please note that only important verses pertaining to the river have been taken up 


for discussion. 


a. River Saraswati as reflected in Mandala-5: 

As discussed earlier, after the victory in the War of Ten Kings, probably due to precarious 
state of river Saraswati, during the period of the composition of second part of Mandala-5, the 
Priestly Community and the Tribes of Anu, Turvasa, and Yadu moved to west of river Sindhu. 

Following verse addressed to river Saraswati points out condition of the river Saraswati at 


the time of performance of Yajna rite on her bank, but before their departure to western region. 


Rv-5.43,11: @ no divo br hm atah parvatad 4 sarasvati yajataé ghantu yajnam | 


havamm devi jujus man ma ghr mtaci Saghmamm no vadcam uSati sr mn motu || 


# From high heaven may Sarasvati the Holy visit our sacrifice, and from the mountain. 


Eager, propitious, may the balmy Goddess hear our effectual speech, our invocation. 


As per the verse, the Poet first looks at the sky as if Saraswati the Goddess now lives in 
Heaven. It indirectly means, it has stopped flowing as a river, and gone to Heaven. Now the Poet 
expects her to visit the place of worship/Yajna site, but as a river, she needs to come in the running 
condition from the mountain. Here the Poet wishes to see Saraswati as a flowing River. 

This verse definitely highlights the scarcity of water due to drying up of river Saraswati. In 
Mandala-5, other than this reference, no verse covers the problem of water, but the regular 


fictional story of fight between Indra and Vritra gets repeated in some early hymns. 


b. The State of Affairs of river Saraswati in Mandala-8: 


As mentioned in the earlier paragraphs, during the period of composition of second part of 
Mandala-5, the Rigvedic Priests got relocated to west side of river Sindhu, and became permanent 
residents of that locality. Therefore, Mandala-8; the next Late Mandala was mainly composed in 
the western area of Rigvedic Territory. Similar to Mandala-5, Mandala-8 also covers East and 


West sides of river Sindhu as the names of the rivers of both sides are found in Mandala-8. Yet on 


some occasions, the Priests visited the eastern region where their ancestors lived earlier. The 
Composer of the hymn Rv-8.21 in the Two verses has presented the state of affairs of river 


Saraswati when he visited that region for unknown purpose. 


Ry-8.21,17: indro va ghediyan maghamm sarasvati va subhagha dadirvasu | 
tvamm va citra dasus e m || 
# Indra or blest Sarasvati alone bestows such wealth, treasure so great, or thou, 


O Citra, on the worshipper. 


parjanya iva tatanad dhivrsmtm ym @ sahasramayuta dadat || 
# Citra is King, and only king-lings are the rest who dwell beside Sarasvati. 


He, like Parjanya with his rain, hath spread himself with thousand, yea, with myriad gifts. 


Above two verses jointly inform us that although most of the people had moved away from 
river Saraswati, still some selected persons were living on her bank, and among them, king Chitra 
was the most prominent one. In the said verses, the Poet requests Indra to provide water through 
the act of Parjanya (actual rain) in the river, so that king Chitra and other small kings would 
continue to stay on the bank of river Saraswati, keep performing Yajnas/worshiping the Gods 
regularly and give many gifts to the Priests. 

In short, at the time of composition of these two verses, due to water scarcity, unfavourable 


living conditions did prevail on the bank of river Saraswati (east of river Sindhu). 


c. Yajna on the bank of River “Saraswati” in the Last Two Mandalas: 


Mandala-1, and 10; the Last two Mandalas were composed during the transition phase of 
Rigved, means during that period, the people would have been on the move from first West to East, 
then East to west, and finally shifted from the west of river Sindhu to river Ganga, but on some 


occasions kept visiting the places of their interest located on both sides when felt. 


The Poet of the hymn Rv-1.3 in three verses has lauded his beloved Saraswati [1] as under. 
Ry-1.3,10: Wealthy in spoil, enriched with hymns, may bright Sarasvati desire, 
With eager love, our sacrifice. 
Rv-1.3,11:  Inciter of all pleasant songs, inspirer o all gracious thought, 


Sarasvati accept our rite 


Rv-1.3,12: | Sarasvati, the mighty flood,--she with be light illuminates, 
She brightens every pious thought. 


Additionally, the Composer of the hymn Rv-10.17 (the Last Mandala of Rigved) has 


described the river Saraswati with some expectation in verses 7 to 10 as under [1]. 


Rv-10.17,7: The pious call Sarasvati, they worship Sarasvati while sacrifice proceedeth. 


The pious called Sarasvati aforetime. Sarasvati send bliss to him who giveth. 


Rv-10.17,8: Sarasvati, who camest with the Fathers, with them rejoicing thee in our oblations, 


Seated upon this sacred grass be joyful, and give us strengthening food that brings no sickness. 


Rv-10.17,9: Thou, called on as Sarasvati by Fathers who come right forward to our solemn service, 


Give food and wealth to present sacrificers, a portion, worth a thousand, of refreshment. 


Rv-10.17,10: The Mother Floods shall make us bright and shining, cleansers of holy oil, with oil 
shall cleanse us: 


For, Goddesses, they bear off all defilement: I, rise up from them purified and brightened. 


In another verse from hymn Rv-10.30, the Poet has demanded a long life and intellect from 
Saraswati. 
Rv-10.30,12: For, wealthy Waters, ye control all treasures: ye bring auspicious intellect and Amrta. 


Ye are the Queens of independent riches Sarasvati give full life to the singer! 


Comments on Mandala-1 and 10 references: 


The Poets of Mandala-1 and 10 in their selected compositions, in general, have glorified 
Saraswati as the great river/flood and the Goddess of their liking, but with the expectations or the 
return gifts like better health, wealth, and pious thoughts (no direct comment on river's condition). 

In other words, whether the Composers lived in the east or west, they lavishly praised the 
river Saraswati and always had soft corner for it. Like their ancestors, the Poets of Mandala-1, and 
10 did leave no stone unturned in promoting her as the Best Goddess. Even though She finally 
disappeared from the geographical map of the North-west region of the Indian Sub-continent, the 
Priests still named her as a Hidden River joining the confluence of the rivers Ganga and Yamuna. 


What an attachment of the Rigvedic Priests to a river of the past! 


Note: Mandala-9 is basically composed in the extreme North-west corner of the Indian Sub- 
continent where ample water was available, and is exclusively dedicated to Soma Pavamana. 


There is no distinct verse in the complete Mandala about river Saraswati. 


IX. Indra- the Real Cause of Split in the Rigvedic Community: 


Hymn Rv-8.96 is one of the strangest hymns of Rigved, through which the Poet has tried to 
convey that the Supreme Position of Indra in the Rigvedic Culture is now in danger as some 
unknown persons have taken strong objections about His role in bringing improvement in the living 
conditions in the region located to west of river Sindhu. 


Some selected verses from the hymn Rv-8.96 (Griffith Translation) that are given below. 


Rv-8.96,7: Flying in terror from the snort of Vrtra, all Deities who were thy friends forsook thee. 
So, Indra, be thy friendship with the Maruts: in all these battles thou shalt be the victor. 


Rv-8.96,9: A sharpened weapon is the host of Maruts. Who, Indra, dares withstand thy bolt of 
thunder? 
Weaponless are the Asuras, the godless: scatter them with thy wheel, Impetuous Hero. 


Rv-8.96,13: The Black Drop sank in Amsumati's bosom, advancing with ten thousand round about it. 
Indra with might longed for it as it panted: the hero-hearted laid aside his weapons. 


Rv-8.96,15: And then the Drop in Amsumati's bosom, splendid with light, assumed its proper body; 
And Indra, with Brhaspati to aid him, conquered the godless tribes that came against him. 


Rv-8.96,16: Then, at thy birth, thou wast the foeman, Indra, of those the seven who ne'er had met a rival. 
The hidden Pair, the Heaven and Earth, thou foundest, and to the mighty worlds thou gavest 
pleasure. 


Rv-8.96,19: Most wise is he, rejoicing in libations, splendid as day, resistless in his anger. 
He only doth great deeds, the only Hero, sole Vrtra-slayer he, with none beside him. 


The Poet in the verse Rv-8.96,7; brings out the fact that, except Maruts, no other Rigvedic 
God is with Indra, as most of the Gods have deserted him. Even the verse Rv-8.96,19 tells us 
similar story; Indra the Vritra-slayer is now alone/sole, no one alongside him (not even Maruts 
are with him now). 

A new question crops up, what does the Poet want to convey through these verses? 

Now, first take a close look at the verses, Rv-8.96,13-14. Griffith has translated the word 


Krishna present in these verses as black (indicating color). The word Krishna possibly indicates 


negativity about God Indra or symbolically indicates that some people were in dark about 
miraculous Indra or means ignorant about Indra and his acts. Even it could be the name of a 
Sage who strongly opposes Indra. Once we consider word Krishna as a name of Priest or a person 
who hates Indra, (Krishna of the hymn Rv-8.96 may be different person/poet from the Poet 
Krishna, a name mentioned in the two verses of hymn Rv-8.85 dedicated to Asvins, but has to be 
from the clan other than Angirasa's Family), then a new picture emerges, a group of the Priests led 
by Krishna who does not believe in Indra, standing opposite to the Rigvedic Priests who have firm 
faith in Indra, on the bank of river Amshumati (possibly, a western tributary of river Sindhu). 
Through the verse; Rv-8.96,15, the Poet explains that with the help of Brihaspati, Indra 
could defeat the godless tribes that attacked him/Indra. In other words, here the Supreme God 
Indra alone is not capable to conquer his opponents, but now He specifically needs Brihaspati's 
assistance to win the battle. In Rigved, Brihaspati is described as an ally of Indra who has mastery 
over the spoken words, hates double tongued person, who is an expert in subduing the Godless 
People. It practically means, with better knowledge, understanding and wisdom, verbally (in an 
oral fight or debate or argument), the Rigvedic Priests are able to defeat their opponents in a 
conflict (its a Poet's version). It means, in a Real Vocal confrontation (a dogfight), the Rigvedic 
Priests needed the best “Word Power” to defeat their rivals. That is why, the Poet intentionally 
engages only the character Brihaspati to make use of his reputation of tactfully defeating the 
opponents of his friend, Indra (for details, see hymns Rv-2.23 to 26 addressed to Brahmanaspati). 
In the verse; Rv-8.96,16 the Poet has hinted at the earlier incidence of opposition to Indra 
at the time of His birth, by some un-defined people belonging to one class (seven similar 
characters@@RST TAA clubbed together as a group who had no opponent/rival since their 
birth). It may also be interpreted as; “Some persons from Vedic Society believed that newborn 
Indra would be a threat to the Established Seven Adityas: Varuna, Mitra, Aryaman, Bhaga, 
Amsha, Daksha, Surya/Savitar (Martanda)”. Hence they cast out Indra from their list of the 
Deities. In other words, since his birth, Supreme God Indra had to face strong opposition from 
some quarter belonging to the Vedic Society. A long back, prbabaly at the time of King Nahusha, 


due to creation of Indra, the pre-Rigvedic society got divided into two separate camps. 


Note: In the verse Rv-4.18,11; the Poet has mentioned that, at the time of Birth of Indra, the Gods 
who already existed, turned their faces away from Indra. When it is known that the Vedic Deities 
are the creation of the pre-Rigvedic Sages, then the real meaning of the phrase “the Gods 
abandoning Indra” is; “Some People from the Vedic Society” (possibly king Nahusha) who had 
trust in the Old Gods, did reject newcomer Indra who was intentionally shaped as the Ultimate 


War and Storm God by ancient Vedic Rishis to defeat Vritra. 


Then the fundamental question comes up, is there any evidence in the hymn to justify the 


people who opposed Indra, were also from the Priestly community? 


The verse; Rv-8.96,9 clearly points out that those persons who oppose Indra are 
anayudhaso asura adeva/ Weaponless, Godless Asuras. Had they been from the warrior class, 
then they would have been described as the people having some weapons. The Poet has purposely 
called them Godless because at that point of time, they firmly refused to accept the supremacy of 
Indra, the ultimate Storm and war God and King of the kings. Since the Singer has also termed 
them as Asuras, they must be having some special characteristic features, better than the common 
people, a special class of the persons/humans. In Rigved, the members of Angirasa family are 
designated as the Asuras as well. Therefore, the Rigvedic Priests/Poets can only meet the criterion 
of the phrase; “Weaponless Asuras”. It seems that there was a “wordy war” between the two 


opposing sides on the bank of river Amshumati, and Indra was the main reason for that fight. 


Probable reason for dispute between the members of the Priestly Community is as under. 
No scarcity of water on the west side of river Sindhu at the time Mandala-5 and 8: 


Availability of sufficient water in the rivers located to the west of river Sindhu and the 
presence of better living conditions on the west side of river Sindhu (supported by presence of 
many Dana-stuti Yajnas in Mandala-5 and 8) would have made some Priests to question frequent 
glorification of Indra in Yajnas for contributing nothing and then his very existence as well. 
Additionally, the past experience of failure of Indra to resolve the issue of Drought present in the 
region located to east of river Sindhu (around river Saraswati) despite making several offerings 
(including human-beings on some special occasions) in earlier Yajnas actually compelled the 
Rigvedic People to shift to west side of river Sindhu earlier (after Mandala-7) would have been the 


real cause of disagreement between the two warring Priestly Groups. 


In Mandala-5: Starting with Hymn-44, nearly next 50 hymns dedicated to Visvedevas, 
Maruts, Mitra-Varuna, Asvins, Usha, Savitar, Parjanya, Prithvi, Varuna, specifically convey that 
the land placed to west side of river Sindhu received regular rains at that time. It means that, there 
was no water scarcity (no Vritra effect) to west of river Sindhu. Out of these fiffty three hymns, 
only in hymn Rv-5.86 addressed to Indra-Agni, we find God Indra termed as Vritra-slayer. 

At the same time, the verse Rv-5.43,11 devoted to river Saraswati portrays that now She 
lives in Heaven (as gone dry), and here the Poet requests Her to come to the place of worship 


running from mountain (bring water) to listen to his song of praise. 


In other words, unlike in the eastern region, there was no serious water problem in the 
western part of river Sindhu. 


Severe Drought in the Sapta-Sindhu Region was the main reason behind shaping of Indra. 


Following verse [1] taken from the hymn dedicated to Soma brings out better state of mind 
and health of the Poet in the western region as compared to past. 
Rv-8.48,11: Our maladies have lost their strength and vanished: they feared, and passed away into the darkness. 


Soma hath risen in us, exceeding mighty, and we are come where men prolong existence. 


The Poets of Mandala-8 in some verses (Rv-8.93,15; Rv-8.100,5) have depicted that, there 
is no Vritra effect in the western region, means Indra has no task to do, and hence He is resting on 


his back. Still many of His true followers (the hardcore Priests) keep worshipping him regularly. 


In other words, Indra; who was an Ideal God for the Priestly People during the period of 
the Five Early Mandalas, became an Idle God for some members of the Priestly Community at 
the time of composition of Mandala-8. 

In sum, the opponents of the character Indra first took serious objection for His regular 
worship in Yajna, and when the Hardliners did not listen to them, they left the Rigvedic Territory 


in protest (the spit in Rigvedic Community would have occurred about 1900 BCE). 


The Poet of the hymn Rv-10.124 has composed its nine verses in such a way that as if a 
long back, there was a defection of three main Gods; namely Agni, Varuna, and Soma from the 
Rigvedic Culture headed by Indra to other unknown Culture which was managed by Pitre 
Asura/Father Asura. The content of the hymn also intimates us that the People of Other Lineage 
who resided outside the Rigvedic Territory too performed Yajna, but in a different manner. Pitre 
Asura/Father Asura was the master of their philosophy and in his rule, limited freedom was 
provided to Other Gods. As in the regime of Pitre Asura/Father Asura, other Gods did not have 
the status of Asuras as that of Rigvedic Gods, therefore the Poet has depicted that Agni, Varuna, 
and Soma were ready to come back to the side of Indra to enjoy the freedom in the Old Culture. 

The hymn Rv-10.124 definitely highlights presence of Avestan People outside the Indian 
Sub-continent. The Poet presents the case of Other Gods, as if all of them were under the captivity 
of Pitre Asura, the authoritarian character that carries the traits of God Varuna. On behalf of 
Indra, the Singer pleaded for compromise and conciliation to three Gods namely; Agni, Varuna, 
and Soma, and also emotionally requested them to come back to their original place (Indra's side) 


to enjoy the liberty available in the Rigvedic World. 


Summing up the present discussion, some hymns of Mandala-8 do provide proper clues for 
the Split in Rigvedic community at that time. Lauding of an Idle God Indra for contributing 
nothing for improvement in the living conditions to west of Sindhu is the main reason for the same. 


Presence of many Dana-stuties in Mandala-5, and 8 supports the statement. 


X. Demarcating the Eastern and Western Regions of the Rigvedic Territory: 


Rigvedic texts revolve around the two important rivers i.e. Saraswati and Sindhu. Apart 
from these two major rivers, the names of other rivers do appear in some verses of the different 
Rigvedic Mandalas, and they are Apaya, Drsadvati, Sutudri, Vipas, Parusni, Asikni, Yamuna, 
Ganga, Sarayu, Rasa, Kubha, Gomati, Krumu, Arjikya etc. 


Now, keeping above things in the back of our mind, we shall take an intense look at the two 


verses from the Hymn Rv-10.75, popularly known as the Nadi-stuti Sukta. 


Rv10.75,5: 34 A Sit Fat aeeaht Cade Sad Tew | 
aaa Fear WTA || 


imamm me gange yamune sarasvati Sutudri stemamm sacataé parus mn mya | 
asiknya marudyr mdhe vitastayarjikiye sr mn muhyasus o m maya || 


Rv10.75,6: THAT WAH Ads Bal: AACA THAT IAAT TAT | 
ae Preah ara Ta HEH SAT ae ATTA | 


trsm mt mamayd prathamamm ydatave sajih m sasartva rasaydasvetya tya | 
tvamm sindho kubhaya gomatimm krumummehatnya sarathamm yabhiriyase || 
Observations: 


Broadly speaking, above two verses put afore-mentioned Rigvedic Rivers into two classes. 


1. First Group includes by and large names of the rivers found in the Rigvedic Area located to east 
of river Sindhu, and those are Ganga, Yamuna, Saraswati, Sutudri (Sutlej), Parusni (Ravi), Askini 


(Chinab), Marudvrdha, Vitasta (Jhelam) etc. 


2. Second Group covers river Sindhu and most of her important western tributaries such as 
Rasa,Tristama, Kubha, Gomati, Krumu etc. 

Surprisingly, these two verses definitely indicate the Relative Geographical Positions of 
the Rigvedic Rivers. It practically means, these verses actually provide overall outlook about, how 


the ancient Rigvedic Rivers were geographically placed with respective each other on the Rigvedic 


landscape. For example, river Saraswati has been shown to exist between river Yamuna to its east 


and river Sutudri to its west direction. 


But the minute observation of these two verses also reveals a true story which surely negates 
the claims made by some Rigvedic Scholars who frequently assert that the Aryas were originally 
from Eurasian Steppes/ Central Asia, migrated to Indian Sub-continent from present-day Iran, 
but before relocation, lived for some time on the bank of river Helmand of present-day 
Afghanistan (they call the river Helmand as real Saraswati of Rigved). As per the champions of 
Aryas Migration Theory (AMT), on the bank of Helmand, the Aryans composed some Early 
Mandalas. Based on the presence of the names of the rivers like Sarayu, and Gomati in Uttar 
Pradesh State of India, these scholars say that, when the Aryas permanently shifted from west of 
river Sindhu to eastern region, and got settled on the bank of river Ganga during the period of the 


Late Mandalas, then they transferred the names of western rivers to the unknown rivers of the East. 


But the verse Rv-10.75,5 clearly falsifies the theory proposed by these Vedic scholars. 


Had the transfer of the names of the rivers from the west to east occurred during the 
composition of the Rigved itself, then how is the name of the (western) Rigvedic river “Gomoti” 
found in the verse Rv-10.75,6 along with river Sindhu; but not seen in the earlier verse Rv-10.75,5 


that covers the rivers like Ganga, Yamuna, Saraswati belonging to the Eastern Part? 


Ideally, if the transfer of the names of rivers located to west of river Sindhu had taken place 
earlier to the composition of these two verses, then instead of river Ganga, the verse Rv-10.75,5 
would have begun with Gomati, as at present, the latter is placed to east of river Ganga. 

Similarly, if the Aryans had earlier stayed on the bank of present-day river Helmand, and 
at that time called it as “Saraswati”, then logically speaking, the name “Saraswati”, the most 
loving river and the favourite Goddess of the Rigvedic Priests would have also appeared in the 


verse Rv-10.75,6; in the second part of “Nadi-stuti Sukta’”’. But it is not so, why? 


In other words, in “Nadi-stuti Sukta”, the “Saraswati” term would have appeared twice, 
first in the verse Rv-10.75,5; as a river from the eastern region that was named in memory of the 
beloved river “Saraswati” from western territory, and second time — as the past river Saraswati 
(Helmand river) in the verse Rv-10.75,6 where the Aryans halted before entering the Indus Valley. 

As river Saraswati is present in “Nadi-stuti Sukta” only once, then it becomes crystal clear 
that there is no “Double Role for Saraswati” on the Rigvedic Stage (earlier located to West of 


Sindhu at the time of entry of the Aryans, and later, as a new river from the East named after her 


during the final settlement of the Aryans in the Eastern part). 


It must be borne in mind that “Nadi-stuti Sukta” is the part of Mandala-10, the Last 
Mandala of Rigved, and hence it also proves that the transfer of the names of the rivers located in 
western region of Indus Valley did not occur during the composition of Complete Rigvedic Texts. 
However, actual transfer of the names would have occurred when majority of the Rigvedic Priests 
got permanently settled on the bank of river Ganga and then some of them when went further to 
east to explore area unknown to them, but found the new rivers in that locality, hence named them. 

A serious look at the “Nadi-stuti Sukta” reveals another story. Beginning with river Ganga, 
by taking names of the different rivers in a specific order, the Composer of these two verses, on 
behalf of his ancestors and on his own behalf, as if proposes the “Vote of Thanks” to all them in 
one go for saving, sharing and caring, nurturing, and extending the lives of all of them including 
their ancestors at some point of time during the entire Rigvedic period. 

One more thing about the hymn Rv-10.75; apart from these two special verses, remaining 
seven verses are addressed to river Sindhu. Hence there is a strong possibility that these “two 
verses of Nadi-stuti Sukta” would have been inserted lately in the hymn Rv-10.75. Momentarily, if 
these two verses are removed from the hymn, then in complete Rigved, the said hymn 


automatically becomes the only hymn dedicated to river Sindhu. 


In addition to above, scrutiny of all Ten Rigvedic Mandalas points out the fact that although 
the term “Sindhu” appears in All Mandalas of Rigved, but the use of word “Sindhu”, clearly 
indicating proper name of the river is found in only six out of Ten Mandalas. And these Mandalas 
are Mandala-1, 4, 5, 8, 9, and 10. This finding is based on the existence of river “Rasa” in those 
Mandalas as in Rigvedic literature, both rivers go hand in hand. When river Rasa is used as the 
marker or the indicator to trace the actual existence of river Sindhu, then it becomes easy to 
identify the Mandalas, wherein Sindhu term has been used by the Rigvedic Poets for River. 

In “Nadi-stuti Sukta” also, river Rasa and river Sindhu have been placed together in the 
same verse (Rv-10.75,6). 

As a matter of fact, appearance of the term “Sindhu” in four Early Mandalas (Mandala-?, 3, 
6, and 7) does manifest its use in some other context such as a river (generic term), a large water 
body like lake/pond, or even a sea, but other than real river Sindhu. It means to say that during their 


lifetime, the Composers of these Mandalas did not go closer to river Sindhu. 


Note: Griffith in his translation did not retain sequence of the names of the rivers found in the 


original Sanskrit verses of “Nadi-stuti sukta”, hence translated verses are not included. 


Considering river Sindhu as the border, and taking into account of Nadi-Stuti Sukta (verses 
Rv-10.75,5, and 6) as the basis for fixing the relative geographical locations of these rivers, 


complete Rigvedic Territory can be demarcated into two major divisions, described as under. 


Division-I: Completely placed to east of river Sindhu. River Saraswati forms its axis. Apaya and 
Drsadvati are the two eastern tributaries of Saraswati. Yamuna and Ganga rivers are located in 
the Far-east zone. Rivers like Sutudri (Sutlej), Vipas (Beas), Parusni (Ravi), and Asikni 
(Chenab) are located to west of river Saraswati, but east of river Sindhu. Division-I factually 


represents Sapta Sindhava (the Five Early Mandalas) whose western boundary is river Sindhu. 


Division-II: Here river Sindhu acts as a marker, this division is mainly located to west of Sindhu, 


and included most of its tributaries such as Sarayu, Gomati, Krumu, Rasa, Kubha, Arjikya etc. 


XI. “Sapta-Sindhu” phrase- as an Indicator of the Region: 


Some Rigvedic Poets in their compositions have used Sapta-Sindhu term to denote a cluster 
the Seven Rivers of the eastern region. The Historians who studied Avestsan Literature did 
notice use of the “Hapta Hendu” term by the Composer of that text in the context of the Land or 
Locality where the Aryas of that time resided. 

In Ten Mandalas of Rigved, there are total 11 references, out of which only 2 denotations 


can meet the criterion of the Place or Area. Both references are the part of the Late Mandalas [1]. 


Rv-1.35;8: The earth's eight points his brightness hath illumined, three desert regions and the Seven Rivers. 


God Savitar the gold-eyed hath come hither, giving choice treasures unto him who worships. 


Comment: The verse Rv-1.35,8 describes God Savitar simultaneously illuminates the Deserts and 
Sapta-Sindhu/Seven Rivers with his rays. Since the word Desert represents an arid land, hence 


here the phrase Sapta-Sindhu needs to be taken as the name of Region or Country. 


Rv-8,24,27: Who will set free from ruinous woe, or Arya on the Seven Streams: 


O valiant Hero, bend the Dasa's weapon down. 


Comment: In the verse Rv-8.24,27; the Poet requests Indra to look after the Aryas of Sapta- 
Sindhu region. This is because, after the Mandala-7, the Priests, Anu, Turvasa, and Yadu moved 


(three out of the Five Tribes) to west side of river Sindhu where Mandala-8 was composed. 


XII. Searching for the “Real Gods” of the Rigvedic Priests: 


Since several centuries, the Ritualists and/or the Traditional Vedists (Orthodox Persons) of 
India have been professing the Common People about three things pertaining to the ancient Vedas. 
1. Vedas are the Divine Revelations by the Gods. 
2. Sanskrit is the Language of the Gods. 
3. Brihaspati is the Guru of the Gods. 


These people firmly believe that Vedic hymns are not composed or scripted by men, but are 
“heard” (hence called as-Shruti) by the ancient Seers, when they were revealed to them by God. 
The Rishis or Sages after hearing recollected the thoughts, and retold the same thing given by God 
means, the ancient Rishis have compiled the eternal truth directly received from God and 
communicated the same in the form of oral texts (using God's language) to future generations. 

The word “Ved” has its root in Sanskrit word “Vid” means to know. As per the old belief, 
Vedic Rishis are considered as the preceptors who educated their next generations about the pre- 
existing Knowledge. It is also said that the divine revelation in the form of Vedas came to them for 
guiding the People of that time. 

Hence it is essential to know what the Rigvedic Poets have to say about this. Some selected 
verses taken from the Last Mandala _ have been given below to bring out the perception of the 


Composers of the Tenth Mandala (Griffith Translation) about the Real Gods. 


10.14,6: Our Fathers are Angirases, Navagvas, Atharvans, Bhrgus who deserve the Soma. 
May these, the Holy, look on us with favour, may we enjoy their gracious loving-kindness. 
10.15,1: May they ascend, the lowest, highest, midmost, the Fathers who deserve a share of Soma- 
May they who have attained the life of spirits, gentle and righteous, aid us when we call them. 
10.15,5: May they, the Fathers, worthy of the Soma, invited to their favourite oblations. 
Laid on the sacred grass, come nigh and listen: may they be gracious unto us and bless us. 
10.15,8: Our ancient Fathers who deserve the Soma, who came, most noble, to our Soma banquet,- 
With these let Yama, yearning with the yearning, rejoicing eat our offerings at his pleasure. 
10.15,14: They who, consumed by fire or not cremated, joy in their offering in the midst of heaven,- 
Grant them, O Sovran Lord, the world of spirits and their own body, as thy pleasure wills it. 
10.16,1: Burn him not up, nor quite consume him, Agni: let not his body or his skin be scattered. 


O Jatavedas, when thou hast matured him, then send him on his way unto the Fathers. 


10.16,2: When thou hast made him ready, Jatavedas, then do thou give him over to the Fathers. 
When he attains unto the life that waits him, he shall become the Deities' controller. 
10.16,11: With offerings meet let Agni bring the Fathers who support the Law. 


Let him announce oblations paid to Fathers and to Deities. 


10,54,3 : Who are the Rsis, then, who comprehended before our time the bounds of all thy greatness? 
For from thy body thou hast generated at the same time the Mother and the Father. 


10.56,4:Part of their grandeur have the Fathers also gained: the Gods have seated mental power in them 
as Gods. 


They have embraced within themselves all energies, which, issuing forth, again into their bodies pass. 


10.56,5 :They strode through all the region with victorious might, establishing the old immeasurable laws. 


They compassed in their bodies all existing things, and streamed forth offspring in many successive forms. 


10.56,6: In two ways have the sons established in his place the Asura who finds the light, by the third act, 
As fathers, they have set their heritage on earth, their offspring, as a thread continuously spun out. 
10.67,1: This holy hymn, sublime and seven headed, sprung from eternal Law, our sire discovered. 


Ayasya, friend of all men, hath engendered the fourth hymn as he sang his laud to Indra. 


10.67,2: Thinking aright, praising eternal Order, the sons of Dyaus the Asura, those heroes, 


Angirases, holding the rank of sages, first honoured sacrifice's holy statute. 


10,98,3: Within my mouth, Brhaspati, deposit speech lucid, vigorous, and free from weakness, 


Thereby to win for Santanu the rain-fall. The meath-rich drop from heaven hath passed within it. 


10.98,9: All ancient Rsis with their songs approached thee, even thee, O Much-invoked, at sacrifices. 
We have provided wagon-loads in thousands: come to the solemn rite, Lord of Red Horses. 
10.130,6 :So by this knowledge men were raised to Rsis, when ancient sacrifice sprang up, our Fathers. 


With the mind's eye I think that I behold them who first performed this sacrificial worship. 


10.130,7: They who were versed in ritual and metre, in hymns and rules, were the Seven Godlike Rsis. 


Viewing the path of those of old, the sages have taken up the reins like chariot-drivers. 


From the above verses, it is clear that the Poets of Mandala-10 have treated their ancestors 


as the Gods. Similar to the Deities of their Imaginations, they often invited their Fathers (who lived 


in Upper Heaven with Yama) to attend Yajna to drink Soma, and also to enjoy other sacrifices. 


In the verse Rv-10.98,3; the Composer has termed Brihaspati as the lucid speech giver to 


them. It means, since inception, the Rigvedic Poets always looked at Brihaspati, a Divine Being as 


the main source of inspiration to compose the Songs. 


From practical point of view, the Ancient Rishis or the ancestors of the Rigvedic Priests 


who formulated Yajna, framed the rules for the composition of “Poems of Praise” (structure of the 


Hymns; see verses Rv-10.130,6-7) in an ancient language, need to be considered as the Real Gods. 


XIII. Re-looking at Some Important Points from the Five Early Mandalas: 


ee see 


In Mandala-2, and 3; none of the “Five Tribes” is identified by its name. 
In Mandala-2, and 3; Parjanya term is absent. 
In Mandala-?2, 3, and 4; Nahusha/Nahusa term is not found. 
The verse Rv-2.1,5; from Mandala-2 (the Earliest Mandala of Rigved) intimates us that 
“Agni has bestowed wealth on the Priests in the form of swift Asvas” 
Rv-2.35,6 is another verse from Mandala-2; mentions that Asva is born from “Agni of 
Yajna” (the hymn Rv-2.35 is dedicated to Apam Napat/ Child of Waters, means Agni). 
Rv-3.53,17-20: The Four verses of Mandala-3 hymn describe the making of real Ratha 
using different woods and its smooth running with Indra's help. In verse-17, the Poet 
mentions a pair of Oxen (Gavou) being used to pull Ratha. The Poet through verse-18 
requests Indra to give adequate strength to Bulls that are engaged to draw his Ratha. As the 
Poet wants to reach his destination safely, therefore he appeal to Indra to take care of Axle, 
Yoke-pin the major components of Ratha in which he is travelling so that the vehicle would 
remain intact as a Unit till he completes journey without causing any problem. 

Other aspects of the hymn Rv-3.53 
Rv-3.53,23: Gardhabha/donkey racing with Asva?. Does it really mean an Ass cannot 


compete with Asva? Or a fool cannot stand in front of a wise person? 


Ts 


Rv-3.55,18: Heroes/Virasya wealth is measured in number of Asvas with them. 


The verse Rv-6.46,7 links the “Five Tribes of Rigved” to King Nahusha who lived prior to 
the start of Rigvedic Composition. That is why, in some verses of Mandala- 6, 7, 5, 8, 9, 1, 


and 10, the “Five Tribes” are also termed as the “Nahusha's Tribes”’/ “Tribes of Nahusa”. 


8. Indra and Soma -a never ending relationship since birth: 
a. The verse Rv-3.48,1 informs us that when Indra was born, he immediately tasted plant's 
milk/Soma juice. 
b. The verse Rv-7.98,3 explains us that as per his mother's advice, new born Indra drank Soma to 
acquire strength. 
From above two references, it can be inferred that Soma juice was known to the Vedic 


People well before mental shaping of a new character Indra. 


9. Tracing Family Tree of the Bharata clan from the References of the Dana-stuti Yajnas: 
Three verses appear in Three Different Mandalas reveal “Father-Son” kinship of Bharata 
Clan Kings that has been highlighted by corresponding Mandala Poet in the hymn, wherein 
the reference of “Dana-Stuti” Yajna is found (similar trend is seen in the Dana-stuti Yajnas 
of the Late Mandalas). Table-2 gives information compiled from the Three Early 
Mandalas about the “Family relationship” of the Leaders of Bharata Tribe. 














Table-2 
Mandala Verse Number “Father-Son Relationship” as mentioned in the verse 
Number pertaining to “Dana-Stuti” Yajna 
4 Rv-4,15,4 Devavata is Father of Srnjaya 
6 Rv-6.47,25 Srnjaya is Father of Divodasa 
7 Rvy-7,18,25 Divodasa is Father of Sudasa 











To derive Family Tree of Bharata Clan, we shall purposely start from bottom (Mandala-7) 


to top (Mandala-3) so that we can arrive at the order of composition of the Five Early Mandalas. 


1. When Sudasa is indicated as son of Divodasa, means Mandala-7 comes after Mandala-6. 

2. When Divodasa is defined as son of Srnjaya, means Mandala-6 follows Mandala-4. 

3. When Srnjaya is designated as son of Devavata, then Mandala-4 succeeds Mandala-3. 

4. Since Devavata and Devasravasa are identified as the Bharatas in Mandala-3 (see the verses 
Rv-3.23,2 and 3), then it becomes evident that Mandala-3 is post-dated of Mandala-? as the latter 


was composed during the period of king Bharata. 


In this way, once the ancestral history of the Bharata Family is known, then it is possible 
to deduce the actual sequence of the composition of the Five Early Mandalas. Based on above 
analysis, the order of the composition of the Five Early Mandalas is found to be Mandala-2, 3, 4, 
6, and 7 with the king Bharata of the Mandala-2 as the founder of the Bharata Clan. 


XIV: Final Comments: 

Re-examination of the hymns of the Late Mandalas of Rigved definitely provides better 
insight about several Mythical and Real stories intermingled together by the Poets in their Songs. 

Fictional Tales 

1. Indra was created due to cause of a prolonged drought (Vritra effect) in Sapta-Sindhu Region. 
2. All Seven Adityas were shaped prior to Indra, and earlier Varuna was the Prime Deity. 
3. Asvas and Rathas of the Deities of Rigved were mentally designed by the pre-Rigvedic Rishis 
(the Bhrugus, the Ribhus) mainly to bring them to the site of Yajna. 


Factual Tales 


1. Ila, Pururavasa, Nahusha, and Yayati; the four pre-Rigvedic Characters belonged to one Royal 
Family with whom the ancestors of the Rigvedic Priests shared culture, location, and the language. 
2. Yajna was formulated after fashioning of mythical God Indra. 

3. The Rigvedic Priests got relocated to west side of river Sindhu during the period of Mandala-5. 
4. The main reason for their westward movement was the existence of severe water scarcity in the 
eastern locations adjoining river Saraswati. 

5. Many verses of Mandala-5, and 8 clearly manifest that availability of ample water in the western 
part of river Sindhu/Indus Valley throughout the year. 

6. Unjustifiable glorification of God Indra in the western area where no water problem existed, 
made a section of the Rigvedic Priests to raise serious question about the existence of Indra in the 
Vedic World of Mandala-8. The oral war among the Priests of that time first led to division of the 
Rigvedic Community into two opposite camps which ultimately split into two groups. In this way, 
God Indra became the real cause for the creation of two separate factions. The people who rebelled 
against the establishment left the Rigvedic Territory in protest, and later on developed independent 
Avestan Culture in present-day Iran wherein, Vedic God Indra was shown as a minor Demon. 

7. Two verses Rv-10.75,5; and 6 surely demarcate the Rigvedic Territory into East and West 
Regions, also intimate us about the Relative Geographical Positions of the main Rigvedic Rivers. 
8. True Horse and the Spoked Wheels arrived in the Rigvedic Literature during the period of the 
composition of the Late Mandalas only. Earlier to this, the personal vehicles of the Priests and the 
Kings were pulled by the trained Bulls/ Oxen. 


9. In reality, the Dasas and the Dasyus were Amanusha/non-human beings. 


XV. References: 
1. “Rig Veda” (Bilingual), Translated by Ralph T. H. Griffith (1896) in PDF (#). 


2. Monier-Williams Dictionary. 


Appendix “A” 


River “Saraswati” - as described in the Five Early Mandalas of Rigved 


It is well-known fact that most of the ancient civilizations flourished on the banks of various 
rivers. This is because, the availability of sufficient water in the region was the real indicator of the 
prosperity of that land. Therefore, even today presence of Constantly Flowing Rivers in any 
country of the world symbolically denotes the existence of better living conditions there. 

With the exception of Mandala-4, the Poets of Four out of Five Early Mandalas of 
Rigved, have given a very special treatment to river Saraswati in comparison to other rivers 
mentioned. Therefore, in the following paragraphs, we shall mainly focus on the description 
available about the condition of river Saraswati, firmly believing that the Composers of those four 


Mandalas have presented the factual conditions prevailed during that time. 


As discussed earlier, the sequence of the compositions of the Five Early Mandalas is taken 
as Mandala-2, 3, 4, 6 and 7 and information collected from the corresponding Rigvedic Mandala 


has been placed as under. 


a. Mandala-2 and 3 References of river Saraswati: 


River Saraswati, as described by two different Composers 
In a single stroke, the Composer of Mandala-2 in the verse Rv-2.41,16 has described river 
Saraswati as “the best River, the best Mother, and the best Goddess”. He is also specific about 
the continuation of his relationship with her like his ancestors, and wants to see that the next 
generations of the Priestly community would also grow/prosper on her banks. It indirectly means, 


the Poet is very eager to stay on her banks. 


The verse, Rv-3.23,4 from Mandala-3 depicts that while travelling along the bank of river 
Saraswati, when the Composer (Visvamitra) reaches the Ila-spade region (present-day Haryana 
State), there he finds two more rivers namely, Drsadvati and Apaya (in addition to river 
Saraswati). Therefore, he terms that area as the best place to live on Earth (or the world known to 
him). It means to say that, earlier to his arrival in the new region, the Poet would have been living 
on the bank of a single river i.e. Saraswati. Presence of two more rivers in that locality directly 
hints at the availability of more water than the river Saraswati alone which makes the Poet very 
jubilant as compared to Mandala-2 condition (river Saraswati is the only river mentioned in the 


earlier Mandala-2). 


b. Mandala-6 References of river Saraswati: 


Saraswati described as a Seasonal River who mainly depends on the Rain 
In the two verses from two different hymns of Mandala-6, the Poet has revealed true nature 


of river Saraswati. 


i. Saraswati of the verse Rv-6.49,7: 
Rv-6.49,7: paviravi kanya citrdyu h sarasvatt virapatni dhiya m dhdat | 
ghnabhirachidra m sara nam sajo § a duradhar s am gh rn ate Sarma ya m sat || 
# So may Saraswati, the Hero's Consort, brisk with rare life, the lightning's Child, inspires us, 
And, with the Dames accordant, give the singer a refuge unassailable and flawless. 


Now, we shall focus our attention of the two words of the verse to understand symbolism hidden. 


1. paviravi/ Waal and 2. Virapatni/ aRIeTt 


1. paviravi / Wateat : As per Monier-Williams Dictionary [2}, its meaning is the “Daughter of 
Lightning”. 


First, we shall ask a question to ourselves; 
Why does the Poet call river Saraswati as the “Child of Lightning”? — or 


What does the Poet want to convey through this special phrase? 
Then next question comes up; 
Has anyone ever seen an occurrence of lightning in the ”clear sky”? 
Lightning naturally occurs only when the rain-clouds gather in the sky. It is generally 
observed either just before rain or during raining. It symbolizes the rain/ rainy season. When the 
Poet has described Saraswati as a “Child of Lightning”, then he indirectly wants to say that at that 


time, in reality, She was the rain-fed river. 
2. Virapatni/ FRIST : It actually means “Wife of a Hero”. 


Somewhere, prior to the composition of the said verse, in some part of the Rigvedic country, 
wife of a Tribe Leader/Ruler (Vira-patni) would have taken keen interest in addressing some 
issues of the common people. Here, quoting the earlier example, the Poet expects from the river 
Saraswati, to come forward and take the lead in providing solution to the problems faced by the 
people who are residing on Her banks. It indirectly means, She should move forward with rain- 
water as flood, since the people living in the downstream region are eagerly waiting for Her 


arrival, where water is essential for their survival. 


ii. Saraswati of the verse Rv-6.52,6: 


Rv-6.52,6: indro nedisthamavasaghamisthah sarasvati sindhubhih pinvamana | 
parjanyo na osadhibhirmayobhuraghnih susamsah suhavah piteva || 
# Most near, most oft comes Indra with protection, and she Sarasvati, who swells with rivers 


Parjanya, bringing health with herbs, and Agni, well lauded swift to listen, like a father. 


In the above verse, the Composer tells that as per God Indra's instruction, Parjanya brings 
the rain due to which along with other rivers, Saraswati swells (Pinvamana) in size or flows in her 


full capacity. It means, rain makes the river to come to full Life. 


Based on the information provided in the two aforementioned verses, it can be inferred that 


at the time of Composition of Mandala-6, river Saraswati was totally dependent on Rain. 


iii. Pathetic condition of river Saraswati reflected in the verse Rv-6.61,14 


Following verse taken from the hymn Rv-6.61 addressed to river Saraswati properly 
explains the factuality of the river. 
Rv-6.61,14: sarasvatyabhi no nes mi vasyo mapa spharth m payasa ma na adhak | 


jus masva nah m sakhya vesya ca ma tvat ks metran myaran mani ghanma || 


# Guide us, Sarasvati, to glorious treasure: refuse us not thy milk, nor spurn us from thee. 


Gladly accept our friendship and obedience: let us not go from thee to distant countries. 


The composer tells the river to accept the friendship and requests her not to refuse water 
/streams/milk to them, otherwise they would be forced to move away from her( that region) and 


would go to distant countries and settle there. 


Here the basic question is, what made the composer to say so? 


This verse clearly reveals that at the time of composition of the hymn, river Saraswati did 
not flow throughout the year, and hence the people lived on her banks were facing acute water 
scarcity. The composer has composed this verse in the form of a complaint to the river 
Saraswati/Mother. It clearly hints at the precarious state of the river most likely due to Vritra 


effect at the time of composition the said verse. 


Special Observations on the Hymn Rv-6.61 devoted to river Saraswati 


Hymn Rv-6.61 is one of the most widely discussed and debated hymns of Rigved as it 
brings out some special features of Rigvedic River Saraswati that are not found in any other hymn. 
In all probabilities, during the pre-Rigvedic and Rigvedic time, river Saraswati would have served 
as an axis of evolution of the Vedic Philosophy (Beliefs/ the Deities, and Practices/ Yajna ritual). 
Hence the river has very special place in the minds of Rigvedic Composers, and that is why the 
composer of Mandala-2 has described the river as “the best mother, the best goddess, and the 
best river” in one stroke. 

But the intense look at the content of the hymn Rv-6.61 indicates that, this hymn would 
have been composed during the pre-Rigvedic time as it highlights some events that might have 
occurred much earlier to the composition of Mandala-6 or before the start of Rigvedic 
composition. Bharadwaja, the lead composer of Mandala-6 belongs to Angirasa clan, and as per 
hymn Rv-1.31, Prathama/first Angirasa was the family Priest of the Royal Family when it was 
headed by “Ila”. Hence, there is a strong possibility that some of the verses of this hymn would 
have been composed much earlier, but were incorporated by Bharadwaja, the descendant of 
Angirasa in the hymn at the later stage. Following points would make the things further clear. 

e In the very first verse the Composer points out that Vadhryasva is Divodasa’s Father. 
Actually, as per verse Rv-6.47.25; Srnjaya is the name of father of Bharata king 
Divodasa. Hence character Divodasa mentioned in the verse Rv-6.61,1 could be different 
from King Divodasa who is the Leader of Bharata Tribe at the time of Mandala-6. 
Divodasa mentioned in the verse might have lived much before the commencement of 
Rigved (“Indra kills Sambara Dasa for Divodasa” reference is also found in Mandala-2 
verse Rv-2.19,6, hence Divodasa could have been a Rishi who lived earlier to Mandala-2). 

e Verse-2 indicates that strong current of river Saraswati overcomes Parvata/mountain, as 
on the way it cuts the rocks of the hills before arriving in the plains. When present-day 
Ghaggar-Hakra river that flows first in India and then in Pakistan, is considered as_ the 
Rigvedic river Saraswati, then situation explained in the verse would be valid only in the 
upper-stream hilly area that is closer to the Origin of the River. Since the Composers/Priests 
during Mandala-6 mostly spent their lives in the Haspade region around middle stretch of 
river Saraswati or territory located to east of river Saraswati (up to river Ganga, but no 
mention of rivers like Vipas, Sutudri, Parusni in it), hence wordly description given by the 
Poet in the said verse is possible only when the ancestors of the Priests and the members of 
the Royal Family lived together on her bank prior to start of Rigvedic Composition, and the 


old Rishis could be having proper information on the origin and the path of the river. 


e The character Brusaya mentioned in Verse-3 is found only once in the Early Rigvedic 
Mandalas, but without much information. The content of the verse makes it clear that He is 


an enemy of the Rigvedic Priests. 


e As verse-5 depicts presence of both Indra and Vritra, means at the time of composition of 


said the verse, that area was reeling under the severe Drought (Vritra effect). 


e In the verse-7, the Singer has projected river Saraswati as Vritraghni, means Vritra 


slayer, denotes despite effect of drought, Saraswati still brought water for the people. 


e Verse-9 talks about expansion of the kingdom (of the Aryas ?) from river Saraswati to the 
area located beyond the region covered by her seven sisters (beyond Sapta-Sindhu region) 
as that of daily movement of God Surya. Here The Poet symbolically denotes East to West 
directional expansion of the rule using God Surya’s daily path of travel as the reference. 
This expansion would have occurred in the past when Nahusha would have been the king, 
but definitely did not take place either during the composition of the Mandala-2, 3, 4, and 6 
or in any case just not possible prior to the “War of Ten Kings” (Mandala-7 reference 
-Rv-7.96,2 indicate that Puru Tribe lived in the upper stream region of river Saraswati 
where once Nahusa lived in the past — see verse Rv-7.95 ,2). 

e The verse-12 highlights very special story that would occurred a long back on the bank of 
river Saraswati and that is; “Pancha-Jata Vardhayanti”. Starting with Mandala-2, we 
find several references of the Five Tribes/People though originally belonged to one group, 
but now lived separately. Hence only possibility is that, as the children of a Royal Family 
they would have spent their childhood together on Her bank. This could have happened 
much before the start of composition of Rigved, when the ancestors of the Rigvedic Priests 


and the Members of the Royal Family lived together on the bank of river Saraswati. 


e Pathetic condition of the River Saraswati underlined in the verse-14 may be applicable to 
both, earlier period when the Rishis left Nahusha's kingdom earlier, and the current situation 
when the said verse was composed. The verse points out the fact that river Saraswati did 

not have enough water for the people who used to reside on her bank. 
From above mentioned points, it can be said that the major part of the hymn Rv-6.61 would have 
been composed by some senior Poet of Angirasa clan much before the start of Rigvedic 


Composition. But his descendant included the same in the Mandala-6 lately. 


c. Special references of river Saraswati found in Mandala-7: 


The Poet of Mandala-7 has revealed Past and Present situation of river Saraswati in the 


two dedicated hymns. 


In Mandala-7; Rv-7.95, and Rv-7.96 are the two hymns addressed to river Saraswati. One 
verse from each hymn tells us the different story, but the close look of the content of the verses 


presents us contradictory wordy pictures belonging to two different periods. 


Rv-7.95,2: ekdcetat sarasvati nadinamm Ssuciryati ghiribhya a samudrat | 


rayascetanti bhuvanasya bhirerghr mtamm payo duduhe nahus maya || 


# Pure in her course from mountains to the ocean, alone of streams Sarasvati hath listened. 


Thinking of wealth and the great world of creatures, she poured for Nahusa her milk and fatness. 


Rv-7.96,2: ubhe yat te mahina subhre andhasi adhiks miyanti piiravah m | 


sa no bodhyavitri marutsakha coda radho maghonam || 


# When in the fullness of their strength the Purus dwell, Beauteous One, on thy two grassy banks, 


Favor us thou who hast the Maruts for thy friends: stir up the bounty of our chiefs. 


The Verse, Rv-7.95,2 actually narrates us the story of the past, i.c. at the time of king 
Nahusa, river Saraswati used to flow from Mountain to Ocean. It means, a long back when 
Nahusa was living on her bank, at that time Saraswati was the brimming river, regularly 
completed her full course starting from Mountain (North) to Ocean (South), indicating that at that 


time it was the river of all seasons, and hence there was no water problem at all in that region. 


In the verse Rv-7.96,2; the Singer points out a factual thing about the availability of water in 
the river Saraswati, but he makes the revelation about it only when he visits the land of Purus that 
too, after the victory of Bharatas in the War of Ten Kings, based on his personal experiences. Here 
Vasistha keenly observes that all Purus come together to live on both banks of river Saraswati 
only when they become grassy, means during rainy season only. It indirectly conveys that, at that 
time in Purus country too, (up-stream area of river Saraswati) enough water was available during 


the rainy season only, and in other seasons, many Purus used to live at different locations. 


Above things clearly bring out the facts that the condition of river Saraswati prior to the 
Rigvedic period, and during the period of composition of the Early Mandalas of Rigved was 
contradictory. When all the references of river Saraswati are visualized together, then it becomes 
apparent that, a long before at the time of Nahusa, river Saraswati used to flow smoothly, and 
hence provided sufficient water to all those who were residing on her banks. But after some time, 
the situation changed dramatically, during the late period of Nahusha's Rule itself, it became a 
seasonal river either due to tectonic movements and/or due to frequent failure of monsoon. This has 
finally culminated into creation of a new warrior God Indra. That is why, the Rigvedic Poets of All 


Mandalas constantly tell us a mythical story of the unending clashes of Vritra and Indra. 


Note: In Mandala-4, there is no mention of river Saraswati. 


Summing up the topic, from the availability of water point of view, the situation prevailed 
alongside the river Saraswati during the compositions of the Five Early Mandalas, was really bad 
and was getting deteriorated further day by day. Even the Poets of Mandala-5 and 8 have 
highlighted the same thing in their verses composed on the bank of the river. But there was no water 
scarcity on the west side of river Sindhu as the rivers of that area would have been flowing 
throughtout the year. 

In the Ten Rigvedic Mandalas, there are some indirect references about the movements of 
the Rigvedic people from one place to another. As the change in the place of living is generally 
indicated by the names of the different rivers (among the various geographical features present in 
Rigved, the names of the different rivers are the best and the most frequently mentioned references 
found that could be used to trace the movements of the Priests), it can be safely deduced that the 


relocation of the Rigvedic Priests was mainly attributed to overcome the problem of water scarcity. 


From the available information, it is clear that during the period of compositions of the Five 
Early Mandalas, the Priestly People and the Bharata Tribe mostly lived in the area adjoining the 
eastern rivers like Saraswati, Parusni, Vipas, Sutudri (also on the bank of the two eastern rivers 
namely, Yamuna, and Ganga for some duration), but subsequently shifted to west-side of river 
Sindhu and spent considerable time in the North-west region of the Sindhu/Indus Valley with the 
tribes like Yadu,Turvasa, and many unfamiliar Tribe Leaders who actively participated and 


contributed in Yajnas during the composition of Mandala-5, 8, and 1 (see Dana-stuti Yajnas). 


